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ABBREVIATIONS 


Since this book is intended primarily for the general 
reader, we have—though reluctantly—refrained from having too 
many footnotes or too large a bibliography. The reader will find 
much additional information about personalities, terminology, and 
historical facts in the Encyclopedia of Islam (1913-36; 2d ed., 
1960—); the relevant articles have not been mentioned in the 
footnotes. | 


The following frequently cited works are abbreviated 
in the text: 
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AP Armaghdan-i Pak. Edited by Sheikh Muhammad Ikram. 
Karachi, 1953. 
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fidéles d’amour. Edited by Henri Corbin. Tehran and 
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Reprint. London, 1965. 

CL Henri Corbin. L'Homme de lumiére dans le soufisme 
iranien. Paris, 1971. 
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FOREWORD 





To write about Sufism, or Islamic mysticism, is an al- 
most impossible task. At the first step, a wide mountain range ap- 
pears before the eye—and the longer the seeker pursues the path, the 
more difficult it seems to reach any goal at all. He may dwell in the 
rose gardens of Persian mystical poetry or try to reach the icy peaks 
of theosophic speculations; he may dwell in the lowlands of popu- 
lar saint worship or drive his camel through the endless deserts 
of theoretical discourses about the nature of Sufism, of God, and 
of the world; or he may be content to have an all-around glimpse 
of the landscape, enjoying the beauty of some of the highest peaks 
bathed in the sunlight of early morning, or colored by the violet 
haze of a cool evening. In any case, only the elect few will reach 
the farthest mountain on which the mythical bird, Simurgh, lives 
—to understand that they have reached only what was already in 
themselves. 

Thus, to set out and delineate some main features of Sufism, 
both historically and phenomenologically, will yield no result 
that satisfies everybody: it is easy to overlook certain aspects and 
give too much weight to others. The amount of oriental and occi- 
dental literature existent in print and in manuscript is beyond 
counting, so that even from this viewpoint a full account is not 
to be achieved. 


xvli 


xviii / FOREWORD 


Yet, my students at Harvard have urged me to put together the 
notes that formed the basis of several courses on Sufism—notes : 
that consist both of literary evidence and of personal experiences 
with numerous friends in the Islamic East, mainly in Turkey and 
in Pakistan. My thanks are due to all of those who have helped 
me—be it only by casual remarks—to formulate my ideas about | 
Sufism and to those who took part in the growth of this book. 

I wish to thank especially Dr. Charles Forman of Wheaton Col- 
lege, Norton, Massachusetts, who was kind enough to go through | 
the manuscript to polish it from the linguistic standpoint and to | 
suggest some simplifications. 

With special gratitude I acknowledge a generous subsidy from the 
Ozai-Durrani Funds, Harvard University, which was given in sup- 
port of the exploration of Indo-Muslim culture contained in this 
book. 

My mother has, during many years, and especially during the 
period of final typing, shown the virtues of patience and love, which , 
are so typical of the true Sufi; she never failed to encourage me 
in my work. 

ANNEMARIE SCHIMMEL 








THE ARABIC ALPHABET 
AND NOTE ON TRANSCRIPTION 


There is no single, commonly accepted system of trans- 
literating languages written in Arabic characters. Furthermore, the 
transcription system changes according to the languages concerned; 
thus, an Arabic d would be a 2 in Persian, a z in Modern Turkish. 
European scholars have used a wide variety of transcription sys- 
tems, and one of the main problems is posed by the transliteration 
of oriental names into a Western alphabet. Throughout this book 
the generally accepted American transcription system has been 
used. In the following list the other possible transcriptions of each 
letter have been indicated after the semicolon. T means “modern 
Turkish alphabet.” 


Letter in Numerical Name and transcription 
basic form value 
| 1 alif: a, ^, carrier of the 
initial vowel. 
7 2 ba: b 
c 400 tā”: t 
D 500 tha’: th; t; T: s 
c 8 jīm: j; ģ, dj, dsch; T: c 
c 8 ha: h; T: h 
E 600 kh@: kh; h, x; T: h 
3 4 dāl: d 
5 700 dhàl: dh; d; T:z 
: 200 rā:r 
d 7 zāy: Z 
T 60 sin: S 
i 300 shīn: sh; š, sch; T: $ 
v^ go sād: $;s,c; T:s 
3 800 dad: d; non-Arabic, z; T: z 


XIX 


XX / THE ARABIC ALPHABET 


x 9 ee: € 

b goo Se geg 

E 70 “ayn: $, or unnoticed 
F 1000 ghayn: gh; g,g; T: g 
sity 80 fa: f£ 

à 100 güf: q; k, k, gh; T: X 
ss 20 kāf: k 

J 30 làm: 1 

; 40 mim: m 

O 50 nun: n 

e 5 h: h 

T 6 wāw: w;v,ū, 60, ou 
$ 10 ya: y; ], 1, €. 


T he additional Persian letters: 


: zh@: zh; j 

& cha: chc; tscb; T: 6 
y p: p 
dë gāj: g 


Urdu, Sindhi, Panjabi, and Pashto, as well as other Islamic lan- 
guages of non-Arabic origin, have added a number of letters and 
diacritical marks to secure the correct pronounciation. 

The diphthongs, ,|, a+-u, and a+-y, «|, are transcribed as aw, au, 
0, ow, and ay, aj, ei, ej, respectively. 

The three short vowels, which are not expressed in writing, are 
transcribed as a, e; i, e; and u, o respectively. 


TIHEMUSLIM YEAR 


The Muslim year is a lunar year of 354 days, 12 months of 
29 and go days. ‘The calendar begins with Muhammad's emigration 
from Mecca to Medina in 622; thus the year 300 h.—91 2-13 A.D., 600 
h.—1203-4 A.D., 1000 h.—1591-92 A.D., and 1300 h.—1822-23 A.D. 


Muharram: ro, *Ashüra, the memorial of Husayn ibn 
*Ali's death at Kerbela on ro Muharram 680 A.D. 

Safar 

Rabi‘ ul-awwal: r2, birthday of the Prophet. 

Rabi‘ ath-thani: rz, anniversary of ‘Abdw?l-Qadir Gilani. 

Jumādā al-ūlā 

Jumādā al-ākhira 

Rajab: at the beginning, raga'ib-nights (conception of 
the Prophet). 27, mi‘raj, the Prophet’s ascension to Heaven. 

Sha*bàn: r4—r5, shab-i barat, when the destinies are fixed 
for the coming year. 

Ramadan: the month of fasting. In one of the last three 
odd nights—generally thought to be the twenty-seventh—the laylat 
ul-qadr, during which the Koran was revealed for the first time. 

Shawwal: begins with the “id ul-fitr, the feast of breaking 
the fasting. 

Dhivl-Qa'da 

Dhü'-Hijja: the month of Pilgrimage to Mecca (hajj). 
From the tenth to the twelfth, the “id ul-adhā, Feast of Sacrifices. 
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MYSTICAL DIMENSIONS OF ISLAM 


Glory to God Who has not vouchsafed to His 
creatures any means of attaining unto knowledge 
of Him except through impotence to attain 

unto knowledge of Him. 


Somebody asked Abū Hafs: “Who is a Sufi?” 
He answered: 
“A Sufi does not ask who a Sufi is.” 











1. WHAT IS SUFISM? 


vai 


E 






In recent years many books have been published on 
Sufism and the spiritual life in Islam. Each of them has touched 
upon a different facet, for the phenomenon usually called Sufism 
is so broad and its appearance so protean that nobody can venture 
to describe it fully. Like the blind men in Rimi’s famous story, 
when they were made to touch an elephant, each described it ac- 
cording to the part of the body his hands had touched: to one the 
elephant appeared like a throne, to another like a fan, or like a 
water pipe, or like a pillar. But none was able to imagine what the 
whole animal would look like (M 3:12 59—68).! 

Such is the case with Sufism, the generally accepted name for 
Islamic mysticism. To approach its partial meaning we have to ask 
ourselves first, what mysticism means. That mysticism contains 
something mysterious, not to be reached by ordinary means or by 
intellectual effort, is understood from the root common to the 
words mystic and mystery, the Greek myein, “to close the eyes.” 

1. See Fritz Meier, "Zur Geschichte der Legende von den Blinden und dem Elefan- 
ten,” in “Das Problem der Natur im esoterischen Monismus des Islams," Eranos- 
Jahrbuch 14 (1946): 174. “The Blind Men and the Elephant,” a Hindu fable by John 
Godfrey Saxe. Shah Waliullah of Dehli speaks of the blind who tried to describe a tree 


according to the part their hands touched; see Shah Waliullah, Lamahét, ed. Ghulam 
Mustafa Qasimi (Hyderabad, Sind, n.d.), p. 4. 
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d 


/ consciousness of the One Reality—be it called Wisdom, Light, 


| 
| 


D 


_ that separates true mysticism from mere asceticism is love. Divine 
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Mysticism has been called “the great spiritual current which goes 
through all religions.” In its widest sense it may be defined as the 


Love, or Nothing.’ 

Such definitions, however, merely point our way. For the reality 
that is the goal of the mystic, and is ineffable, cannot be under: 
stood or explained by any normal mode of perception; neither 
philosophy nor reason can reveal it. Only the wisdom of the heart, 
gnosis, may give insight into some of its aspects. A spiritual experi; 
ence that depends upon neither sensual nor rational methods i 
needed. Once the seeker has set forth upon the way to this Las 





Reality, he will be led by an_inner light. This light becomes 


stronger as he frees himself from the attachments of this worl 
or—as the Sufis would say—polishes the mirror of his heart. Onl 
after a long period of purification—the via purgativa of Christia 
mysticism—will he be able to reach the via illuminativa, where h 
becomes endowed with love and gnosis. From there he may reac 
the last goal of all mystical quest, the unio mystica. This may b 
experienced and expressed as loving union, or as the visio beatifica, 
in which the spirit sees what is beyond all vision, surrounded b 
the primordial light of God; it may also be described as the “lifti 
of the veil of ignorance,” the veil that covers the essential identi 
of God and His creatures. 


Mysticism can be defined as love of the Absolute—for the power 





love makes the seeker capable of bearing, even of enjoying, all the 


_ pains and afflictions that God showers upon him in order to test 


ge cae 


SS DG Er oe 


him and to purify his soul. ‘This love can carry the mystīcs heart 
to the Divine Presence “like the falcon which carries away the 
prey,” separating him, thus, from all that is created in time. | 
One can find these essentially simple ideas in every type of mys- 
ticism. The mystics of all religions have tried to symbolize their ex- 
periences in three different groups of images: The never-ending 
quest for God is symbolized in the “Path” on which the "way- 
farer” has to proceed, as in the numerous allegories dealing = 
Pilgrim’s Progress or the Heavenly Journey. The transformatión 





2. The best introduction to mysticism is still Evelyn Underhill, Mysticism: 4 "T 
in the Nature and Development of Man's Spiritual Consciousness (1911; paperback ed., 
New York, 1956). | 
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of the soul through tribulation and painful purification is often 
expressed in the imagery of alchemy or similar processes from 
nature and prescientific science: the age-old dream of producing 
gold from base material is realized on the spiritual level. Eventual- 
ly, the nostalgia of the lover and the longing for union was ex- 
pressed by symbols taken from human love; often a strange nge and 
fascinating combination of human and divine love permeates the 
verses of the mystics. 

Notwithstanding similarities of description of mystical experi- 
ences, it is advisable to distinguish between two main types, which 
have been classified as Mysticism of Infinity and Mysticism of 
Personality. The former type has found its highest and purest 
expression in the system of Plotinus and in the Upanishads, par- 
ticularly as elaborated in Shankara’s advaita philosophy. Sufism 
comes close to it in some of the forms developed by the Ibn ‘Arabi 


school. Here, the Numen is conceived as the Being beyond all 


asa —— - 
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being, o or even as the Not-Being, because it cannot be described 
by any of the categories of finite thought; it is infinite, timeless, 
spaceless, , the Absolute te Existence, and the Only Reality. By con- 
trast the world possesses only a “limited reality,” which derives 
its conditioned existence from the Absolute Existence of the Di- 
vine. It may be symbolized as the boundless ocean in which the 
individual self vanishes like a drop, or as the desert, which shows 
itself in ever new sand dunes that hide its depths, or as the water 
out of which the world is crystallized like ice. This type of mys- 
ticism was often attacked by prophets and reformers, because it 
seemed to deny the value of the human personality and to result 
in pantheism or monism, thus constituting the greatest threat to 
personal responsibility. The idea of continuous emanation in 
contrast to the unique divine act of creation was considered, by 
both Muslim and Christian mystics, to be incompatible with the 
Biblico-Koranic idea of a creatio ex nihilo. In the so-called Mys- 
ticism of Personality, the relation between man and God is per- 
ceived as that of creature and Creator, of a slave in the presence of 
his Lord, or of a lover yearning for his Beloved. This type is more 
commonly found in earlier Sufism. 

These two types of mystical experience, however, are rarely met 
with in their r purest forms. Especially in mystical poetry, an author 
may describe God in terminology taken from a pure love relation 
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and a few lines later use language that lends itself to an exclusively 
“pantheistic” interpretation. 

A differentiation between the "voluntaristic" and the “gnostic” 
approaches to mystical experience is somewhat easier. The mystic 
of the voluntaristic type wants to "qualify himself with the quali- 
ties of God," as the Prophetic tradition says, and to unite his own 
will completely with God’s will, thus eventually overcoming the 
theoretical difficulties posed by the dilemma of predestination and 
free will. This mysticism can be seen as a practical life process. ‘The 
mystic of the gnostic type strives for a deeper knowledge of God: 
he attempts to know the structure of His universe or to interpret 
the degree of His revelations—although no mystic could ever dare 
to “know” His Essence. Did not Dhi’n-Niin (d. 859), usually re- 
garded as one of the founders of speculations about ma‘rifa, or 
gnosis, warn his fellow mystics: “To ponder about the Essence of 
God is ignorance, and to point to Him is associationism (shirk), 
and real gnosis is bewilderment” (N 34)? Despite this bewilder- 
ment, the gnostic approach often led to the building of theosoph- 
ical systems with its adherents tending to interpret every aspect 
of mysticism in the light of their own particular theories, some- 
times even denying the simple experience of loving submission. 
In Islamic mysticism, both aspects are equally strong, and in later 
periods they are intermingled. 

In their formative period, the Sufis admitted of a twofold ap- 
proach to God. As Hujwiri (d. circa 1071) says in his discussion of 
the states of “intimacy” and "respect : 


There is a difference between one who is burned by His Majesty in the 
fire of love and one who is illuminated by His Beauty in the light of 
contemplation. (H 367) 


There is a difference between one who meditates upon the Divine acts 
and one who is amazed at the Divine Majesty; the one is a follower of 
friendship, the other is a companion of love. (H 373) 


One might also recall the distinction made by Jami in speaking of 
the two types of advanced Sufis: some are those 


to whom the Primordial Grace and Lovingkindness has granted salva- 
tion after their being submerged in complete union and in the wave of 
tauhid [unification], [taking them out] of the belly of the fish "Anni- 
hilation" on the shore of separation and in the arena of permanent sub- 
sistence, so that they might lead the people towards salvation. 

The others are those who are completely submerged in the ocean of 
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Unity and have been so completely naughted in the belly of the fish 
“Annihilation” that never a news or trace comes to the shore of separa- 
tion and the direction of subsistence . . . and the sanctity of perfecting 
others is not entrusted to them. (N 8-9) 

The distinction that modern history of religions makes between 
the so-called “prophetic” and the “mystic” spirit is clearly visible 
in Jāmī's description of the two types of mystics—those who prac- 
tice complete reclusion (Weltabkehr) and are solely concerned 
with their own salvation in the first "flight of the one toward the 
One," and those who return from their mystical experience in a 
higher, sanctified state of mind and are able to lead other people 
on the right path. 

Approaches to the phenomenon "Sufism" are manifold. To an- 
alyze the mystical exper lence itself is next to impossible since. 
words can never plumb the depths of this experience. Even the 
finest psychological analysis is limited; words remain on the shore, 
as the Sufis would say. It would be easier to understand Sufism 
through an analysis of given structures: the French scholar Henri 
Corbin, in his books on Ibn ‘Arabi, has shown to what depths such 
a study of structure underlying a specific mystical-philosophical 
system can lead. Analyses of the language of mysticism and the 
development of the “mystical lexicon” (Louis Massignon and, 
more recently, Paul Nwyia) can help illuminate the formative 
period of Sufi thought. The study of symbols and images used by 
the mystics and of the degree of their interdependence belongs to 
this field; it opens the way to an examination of the contribution 
of Sufism to the development of Islamic languages, literatures, and 
arts. 

Since Sufism is to a very large extent built upon the principle of 
the disciple’s initiation, the different methods of spiritual educa- 
phases of the progress, the formation of orders, and their sociologi- 
cal and cultural role are rewarding fields of research. Of prime 
importance here are the penetrating studies of the Swiss scholar 
Fritz Meier. 

European scholars have responded to the phenomenon of Is- 
lamic mysticism in different ways, as can be understood from these 
remarks. Europe's first contact with Sufi ideas canbe traced back 
to the Middle Ages: the works of the Catalanian mystic and scholar 
Ramon Lull (d. 1316) show a remarkable influence of Sufi litera- 
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ture. The first figure from the history of Sufism to be introduced 
into European literature was Rabi‘a al-‘Adawiyya, the great wom- 
an saint of the eighth century; her legend was brought to Europe by, 
Joinville, the chancellor of Louis IX, in the late thirteenth century. 
Rabi‘a’s figure was used in a seventeenth- -century French treatise on 
pure love as a model of Divine love,* and her story has been retold 
more than once in the West, the latest echo being a contemporary 
German short story (Max Mell, “Die schönen Hände”). | 
Travelers who visited the Near and Middle East in the sixteenth 
and seventeenth centuries brought back information about rites 
of the dervishes, with both the ritual dance of the Whirling Der- 
vishes (Mevlevis) and the strange performances of the Howling 
Dervishes (Rifa‘i’s) attracting casual visitors. In 1638 the learned : 
Fabricius of Rostock University edited and translated, for the first . 


time, a poem by the great Egyptian mystic Ibn al-Farid (d. 1235). 

Most of the information about oriental spirituality, however, 
was derived from the translations of Persian classical poetry— 
Sa‘di’s Gulistan has been one of the favorite books of European 
intellectuals since Adam Olearius produced its first complete trans- 
lation into German in 1651. À century later, Sir William Jones at 
Fort William, Calcutta, fostered the study of Persian poetry, 
among other subjects, and as a result the first translations of Hafiz 
became available in the West. His ideas about Sufi poetry have 
influenced many English-speaking orientalists, although one may 
find, in some works on Sufism written during the nineteenth cen- 
tury, rather absurd views in wild confusion. Hafiz’s poetical imag- 
ery—unfortunately mostly taken at face value—has largely colored 
the Western image of Sufism. s 

In the nineteenth century, historical sources and important Sufi 
texts were made available in print both in the Middle East and 
in Europe, so that scholars could begin to form their own ideas 
about the origin and early development of Sufism. Yet most of the | 
sources available were of rather late origin and rarely contained | | 
reliable information about the earliest stages of the mystical move- | 
ment in Islam. That is why the interpreters usually agreed that 


Sufism must be a foreign plant i in the sandy desert of Islam, the | 














3. Annemarie Schimmel, "Raymundus Lullus und seine Auseinandersetzung mit 
dem Islam," Eine Heilige Kirche, fasc. 1 (1953-54). 
4. Henri Bremond, Histoire du sentiment religieux en France, vol. 9 (Paris, 1928). 
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religion that was so little known and even less appreciated and that 
could not possibly be related to any finer and higher spiritual 
movement.” 

A. German professor of Divinity, F. A, D. Tholuck, produced 
the first comprehensive book on Sufism in 1821, called Ssufismus 
sive theosophia persarum pantheistica, and four years later an 
anthology called Blithensammlung aus der Morgenlündischen 
Mysttk. Amazingly enough, Tholuck—himself a good Protestant 
and therefore not at all prone to mystical ideas—understood that 

“the Sufi doctrine was both generated and must be illustrated out 
of Muhammad’s own mysticism.” This statement is all the more 
surprising in view of the miscellaneous character of the manu- 
scripts and printed books at his disposal.® 

During the following decades, several theories about the origin 
of Sufism were brought forth, as A. iJ. Arberry has shown in his 
useful book 4n Introduction to the Hi istory of Sufism.” It will suf- 
fice to mention a few of those theories. 

E. H. Palmer, in his Oriental Mysticism (1867), held that Sufism 

“the development of the Primaeval religion of the Aryan race’’® 
—a <a not unknown to some German writers during the Nazi 





5. Basic sources are: A. J. Arberry, Sufism: An Account of the Mystics of Islam (Lon- 
don, 1950), which deals with the history of the classical period of Sufism; Marijan 
Molé, Les mystiques musulmans (Paris, 1965), the best short introduction to Sufism, its 
history and meaning; G.-C. Anawati and Louis Gardet, Mystique musulmane (Paris, 
1961), a fine study of the early period of Sufism and of Sufi practices, mainly dhikr, 
“recollection,” as seen by Catholic theologians. See also Louis Gardet, Expériences 
mysliques en terres nonchrétiennes (Paris, 1953). Cyprian Rice, O. P., The Persian 
Sufis, 2d ed. (London, 1969), is a lovable and understanding booklet about mystical 
experience. Fritz Meier, Vom Wesen der islamischen Mystik (Basel, 1943), is a small 
but weighty book that stresses the importance of initiation in Sufism; it contains rich 
source material. Seyyed H. Nasr, Ideals and Realities of Islam (London, 1966; New 
York, 1967), contains a number of important remarks about the Iranian aspect of 
Sufism, which is dealt with more fully in the same author's Sufi Essais (London, 1972). 
Inayat Khan, The Sufi Message, which has been reprinted many times, is a modern 
and subjective, yet impressive interpretation. Idries Shah, The Sufis, as well as his 
other books, should be_avoided by serious students. 

6. Friedrich August Deofidus Tholuck, Ssufismus sive theosophia persarum pan- 
theistica (Berlin, 1821), and the same author’s Bliithensammlung aus der Morgen- 
lándischen Mystik (Berlin, 1825), are still quite revealing. 

7. The history of Sufi studies in Europe has been discussed by A. J. Arberry in 4n 
Introduction to the History of Sufism (London, 1942). 

8. E. H. Palmer, Oriental Mysticism: A Treatise on Sufistic and Unitarian Theos- 
ophy of the Persians (1867; reprint ed., London, 1969), is immature but has some good 
points; John P. Brown, The Dervishes (1868; reprint ed., London, 1968), gives much 
important material, though it is not scholarly. 
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period. In any case, Sufism has often been considered a typically 
Iranian development inside Islam. There is no doubt that certain 
important Iranian elements have survived through the ages be- 


neath its surface, as both Henri Corbin and Seyyed H. Nasr have | 


recently emphasized.? 


Many eminent scholars, mainly in Great Britain, have stressed 


the importance of Neoplatonic influences upon the development 
of Sufism. Nobody would deny that Neoplatonism had deeply 
permeated the Near East—the so-called “Theology of Aristotle" 


(which is, in fact, Porphyry's commentary on Plotinus's Enneads) | 
was translated into Arabic as early as 840. Neoplatonism was "in | 


the air,” as Reynold A. Nicholson pointed out in the famous in- 
troduction to his selection from Jalaluddin Rumi's lyrical poetry 
in 1898—the first book in the long list of his still unrivaled publica- 
tions in the field of Sufism.!® Nicholson, however, understood that 
the early ascetic movement can be explained without difficulties 
from its Islamic roots and that, therefore, the original form of 
Sufism is “a native product of Islam itself." Since Islam grew out 
of a soil in which ancient oriental, Neoplatonic, and Christian 
influences were strong, a number of secondary influences may have 
worked upon Islam even in its earliest phase. 


It is only natural that the Christian influences should have in- 
terested many European scholars (Adalbert Merx, Arend Jan | 


Wensinck, Margaret Smith),!! who mainly tried to explore the 
relations of Muslims with the Syrian monks. The best studies in 
this field have been written by the Swedish Bishop Tor Andrae, 
to whom we also owe the classical discussion of the veneration of 
the Prophet Muhammad in mystical Islam.” 


The problem of influences becomes more difficult when one 
thinks of the relations with religious traditions outside the Near | 


9. See also Emil Brégelmann, Die religiösen Erlebnisse der persischen Mystiker 
(Hannover, 1932); a short survey is given by A. H. Zarrinkoob, “Persian Sufism in Its 
Historical Perspective,” Iranian Studies 3 (1970): 3-4. 


10. Reynold A. Nicholson, The Mystics of Islam (1914; reprint ed., Chester Springs, | 
Pa., 1962), is still a classic, though it is outdated at certain places. His Studies in Is- | 


lamic Mysticism (1921; reprint ed., Cambridge, 1967), contains three excellent studies 


on outstanding personalities (Aba Sa‘id, Ibn al-Farid. Jili); and his The Idea of Per- 


sonality in Sufism (Cambridge, 1923) is a collection of lectures. 

11. Adalbert Merx, Ideen und Grundlinien einer aligemeinen Geschichte der Mys- 
tik (Heidelberg, 1893). Arend Jan Wensinck, Abil-farag Bar hebreaus, The Book of 
the Dove (Leiden, 1919). 


12. Tor Andrae, I Myrtentridgdrden (Uppsala, 1947). For his other works see the | 


Bibliography. 
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Eastern world.? Many scholars were, and some still are, inclined 
to accept Indian influences on the formative period of Sufism, be- 
ginning with Alfred von Kremer (1868) and Reinhart P. Dozy 
(1869). But even Max Horten's numerous articles in this field 
could not bring any stringent proof of such influences“ in the 
early period; for later times, the situation is slightly different. 

For the earliest period, influences from Turkestan are much 
more important, as Richard Hartmann has shown; Ignaz Goldzi- 
her had already pointed out parallel traditions in Islamic mystical 
tales and Buddhist stories, but this kind of parallelism can be 
easily traced back to the common sources, e.g., the Indian fables 
of the Hitopadeša and Panchatantra, which were translated into 
the Near Eastern languages before and shortly after the advent of 
Islam. And the miracles of saints are the same all over the world. 
The Turkestani contribution is, however, highlighted in our day 
by some Turkish mystics who show a tendency of speaking of a 
typically “Turkish” type of mysticism that comprises a strict Mys- 
ticism of Infinity, which describes God as “positive Not-Being.” 
But such generalizations are dangerous. 

Even the rather far-fetched possibility of early Chinese—i.e., 
Taoist—influences on Sufism has been discussed (first by Omar 
Farrukh). For the later period, the Japanese scholar Toshihiko 
Izutsu has drawn some interesting parallels between Taoist struc- 
tures of thought and Ibn "Arabī's mystical system.'% 

The study of a single mystic’s life and work can occupy a scholar 


throughout his life: Louis Massignon’s research into the person- all 


BE 


ality of al-Hallàj, the ''martyr of divine love,” is the best example 
for this approach; Hellmut Ritter's masterly book on "Attār, Das 





13. See Ignaz Goldziher, "Materialien zur Entwicklungsgeschichte des Sufismus,” 
Wiener Zeitschrift für die Kunde des Morgenlandes 13 (1899). Reynold A. Nicholson, 
“A Historical Enquiry concerning the Origin and Development of Sufism,” Journal of 
the Royal Asiatic Society, 1906, p. 303; Richard Hartmann, “Zur Frage nach der Her- 
kunft und den Anfāngen des Sufitums,” Der Islam 6 (1915); Annemarie Schimmel, 
“The Origin and Early Development of Sufism,” Journal of the Pakistan Historical 
Society, 1958. 

14.Max Horten, Indische Strémungen in der islamischen Mystik (Heidelberg, 
1927-28); like his article "Der Sinn der islamischen Mystik,” Scientia, July 1927, this 
book should be used with caution. 

15. Robert C. Zaehner, Hindu and Muslim Mysticism (London, 1960), is well docu- 
mented and thought-provoking, though it overstresses the Indian elements. 

16. Omar Farrukh, At-tasawwuf fi?l-Islám (Beirut, 1957). For parallels see Toshihiko 
Izutsu, 4 Comparative Study of the Key Philosophical Concepts of Sufism and Taoism, 
2 vols. (Tokyo, 1966-67). 
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That is why this book can give only a glimpse of a few aspects of 
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Meer der Seele (The Ocean of the Soul), is the result of an ideal 
combination of strict philology combined with aesthetic and re- 
ligious understanding. On the other hand, an investigation of a 
particular mystical attitude, like Benedikt Reinert's study of tawak- 
kul, “trust in God,” reveals the various facets of one single stage 
of the Path and sheds light on many kindred problems. 

Whether we concentrate upon the history of Sufism, by using a 
vertical cut, or upon its methods, expressions, and experiences, b 
taking a cross section, the main problem is the fact that cs 
unknown manuscripts frequently come to light.” The libraries 
of the Islamic countries, and those in the West, still contain many 
works that may shed new light upon any of the problems at stake, 
Even now there is so much material available in the different 
languages of Islam that any generalization seems impossible.!$ 








Sufism; even this will, probably, be tinged by a personal predilec: 
tion for mystical poetry derived from the large area of Iranian 
cultural influence. 


How did the Sufis themselves interpret the meaning of the word 
Sufism? 
In interpreting Islamic mystical texts, one must not forget that 
many sayings to which we give a deep theological or philosophical 
meaning may have been intended to be suggestive wordplay; some 
of the definitions found in the classical texts may have been uttered 


| 
17. For this problem see Fritz Meier, "Ein wichtiger Handschriftenfund zur ne 





Oriens 20 (1967). 

18. As an antidote to the large amount of Arabic and Persian sources, one shoul 
consult Ibn al-Jauzī, Talbīs Iblīs (Cairo, 1340 h./1921-22), translated by David Samu 
Margoliouth as "The Devil's Delusion,” Islamic Culture 12 (1938), a poisonous boo 
attacking the degeneration of Sufism in the twelfth century. Oriental scholars have 
published a number of general studies on the history of Sufism in the last twenty years, 
during which there has been a growing interest in the spiritual life of Islam. Abū? 
CAlā? SAffifi, At-tasawwuf: ath-thaurat ar-rihiyya fPl-Islim [Sufism, the Spiritual 
Revolution in Islam] (Cairo, 1963); Muhammad Mustafa Hilmi, Al-hayat ar-rithiyya 
fil-Islam [Spiritual Life in Islam] (Cairo, 1954); M. Qasim Ghani, Ta°rikh-i tasaww 
dar Islam [History of Sufism in Islam] (Tehran, 1330 sh./1951). Among the anthologies 
of Sufi texts produced in the West, the following useful collections should be men- 
tioned: Johannes Pedersen, Muhammedansk mystik (Copenhagen, 1923); Margaret 
Smith, Readings from the Mystics of Islam (London, 1950); Margaret Smith, The Sufi 
Path of Love (London, 1954); Martino Mario Moreno, Antologia della Mistica Araba- 
Persiana (Bari, Italy, 1951); Emile Dermenghem, Vies des saints musulmans (Algiers, 
1942); Virginia Vacca, Vite e detti di Santi Musulmani (Torino, n.d.). Specializ 
studies and anthologies will be mentioned in relevant places. 
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by the Sufi masters as a sort of ko'an, a paradox meant to shock the 
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hearer, to kindle discussion, to perplex the logical faculties, and 


thus to engender at nonlogical understanding of the real meaning 
of the word concerned, or of the mystical "state" or "stage" in 
question. The resolution of apparent contradictions in some of these 
sayings might be found, then, in an act of illumination. This is 
at least one possible explanation of the fact that the masters give 
many different answers to the same question. This “willful para- 
dox” and “pious highfalutin" was perhaps "intended to make their 
flesh creep a little for their health's sake," as W. H. Temple Gaird- 
ner puts it, who with full right asks: "Do we not take their lan- 
guage too seriously? It parades as scientific; it is really poetico- 
rhetorical."!? Indeed, one aspect of mystical language in Sufism 
that should never be overlooked is the tendency of the Arabs to. 
play with words. The structure of the Arabic language—built upon 
triliteral roots—lends itself to the developing of innumerable word 
forms following almost mathematical rules. It might be likened 
to the structure of an arabesgue that grows out of a simple geo- 
metric pattern into complicated multiangled stars, or out of a 
flower motif into intricate lacework. A tendency to enjoy these 
infinite possibilities of the language has greatly influenced the 
style of Arabic poets and prose writers, and in many sayings of the 
Sufis one can detect a similar joy in linguistic play; the author in- 
dulges in deriving different meanings from one root, he loves 
rhymes and strong rhythmical patterns—features inherited by the 
mystics of the Persian, Turkish, and Indo-Muslim tongues. But 
this almost magical interplay of sound and meaning, which con- 
tributes so much to the i impressiveness of a sentence in the Islamic 
languages, is lost in translation. So also are the numerous hidden 
allusions inherent in every root of the Arabic tongue, which point 
to the whole range of historical, theological, and poetical experi- 
ences that may have been present in the mind of the author of an 
apparently simple statement or an easy-flowing verse. 

Another problem is posed by the fondness of many Sufi authors 
for inventing classifications, usually tripartite, to define certain 
mystical states; they often press the meaning of a word rather than 
explain it. The titles of the books composed by Sufis, particularly 


19. W. H. Temple Gairdner, Al-Ghazzali’s “Mishkat al-anwàár": The Niche for 
Lights (London, 1915), p. 71. 
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in the postclassical centuries, show the same peculiarities; they 
allude to mystical states, to technical expressions, and often contain | 
in themselves a whole spiritual program; other authors may give, | 
by the numerical value of the title, the date of its composition. 

What, then, did the Sufis say about the origin of the name: 
tasawwuf, which we translate as Sufism (or, the older form, Sufi- 
ism)? 

Their definitions go back to the earliest period and thus defy 
the tendency of some modern Western writers to apply this name: 
only to the later "theosophical" aspect of Islamic mysticism. Some 
of the pious would even ask the Prophet when he blessed them 
with his appearance in their dreams: "What is Sufism?" (N 255) 
Hujwīrī, in the mid-eleventh century, summed up the discussion: 
Some assert that the Sufi is so called because he wears a woollen garment 
(jāma-i sūf), others that he is so called because he is in the first rank 
(saff-i awwal), others say it is because the Sufis claim to belong to the; 
ashàb-i $uffa (the people of the Bench who gathered around the Proph- 
et's mosque). Others, again, declare that the name is derived from safā) 
(purity). (H 30) | 

Another—Western—definition, namely the derivation from 
E sopnos, "wise," is philologically impossible. The derivation 
from! süf, ""wool,) is now generally accepted—the coarse woolen 
garment of the first generation of Muslim ascetics was their dis- 
tinguishing mark. Kalābādhī, one of the early theoretical writers 
on Sufism (d. ca. 990), says in this respect: 








aspect of their conditions: for they were people who had left this world 
departed from their homes, fled from their companions. They wandere 

about the land, mortifying the carnal desires, and making naked the 
body; they took of this world’s good only so much as is indispensable fo 
covering the nakedness and allaying hunger. (K 5) 


But Sufism is more. Junayd, the undisputed leader of the Iraqian 


Those who relate them to the Bench and to wool express the mu 


, school of mysticism (d. 910), wrote: “Sufism is not [achieved] by 
' much praying and fasting, but it is the security of the heart an 


the generosity of the soul” (QR 60). Junayd is also credited wit 


sā dā definition in which he sees the prototypes of the Sufis in the 
«10419. prophets as mentioned in the Koran (in later times the Es 
i 


through the different stages of the prophets, or the identificatio 
« « * . . | 
with the spirit of one of them, is one aspect of certain Sufi schools): 


generosity of Abraham, who sacrificed his son; the acquiescence of Ish- 


Sufism is founded on eight qualities exemplified i in eight apostles: thi 
mael, who submitted to the command of God and gave up his dear S 
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the patience of Job, who patiently endured the afflictions of worms and 
the jealousy of the Merciful; the symbolism of Zacharias, to whom God 
said “Thou shalt not speak unto men for three days save by signs” (Sūra 
3:86) and again to the same effect "When he called upon his Lord with a 
secret invocation" (Süra 19:2); the strangerhood of John, who was a 
stranger in his own country and an alien to his own kind amongst whom 
he lived; the pilgrimhood of Jesus, who was so detached therein from 
worldly things that he kept only a cup and a comb—the cup he threw 
away when he saw a man drinking in the palms of his hand, and the 
comb likewise when he saw another man using his fingers instead of a 
comb; the wearing of wool by Moses, whose garment was woollen; and 
the poverty of Muhammed, to whom God Almighty sent the key of all 
treasures that are upon the face of the earth, saying, "Lay no trouble on 
thyself, but procure every luxury by means of these treasures," and he 
answered, “O Lord, I desire them not; keep me one day full fed and one 


day hungry." (H 39-40) 

Some of Junayd's contemporaries emphasized the ascetic side of 
Sufism, a complete break with what is called "the world" and ego- 
tism: “Sufism is to possess nothing and to be possessed by nothing” 
(L 25). 

“Sufism is freedom and generosity and absence of self-constraint" 
(L 57). Ruwaym’s (d. 915) advice to young Ibn Khafif, ‘‘Sufism is 
to sacrifice one’s soul—but do not occupy yourself with the small- 
talk of the Sufis!" (X go) shows that the danger of talking too much 
in a sort of technical and quasi-esoteric language was felt quite 
early. The Sufi should rather insist upon “faithfulness with the 
contract" (N 226) and should be free, "neither tired by searching 
nor disappointed by deprivation” (L 25). “The Sufis are people who 
prefer God to everything and God prefers them to everything else” 
(L 25). Some decadés after Dhi’n-Niin (d. 859), who is credited 
with the last sayings, Sahl at-Tustari defined the Sufi: “It is he whose 
blood is licit and whose property is allowed [i.e., he who can be 
killed and whose property can be legally given to the faithful] and 
whatever he sees, he sees it from God, and knows that God’s loving- 
kindness embraces all creation" (B 370). 

The social and practical aspect of Sufism is understood from defi- 
nitions like those of Junayd and Nii, according to whom “Sufism 
is not composed of practices and sciences, but it is morals" (H 42), 
and "who surpasses you in good moral qualities surpasses you in 
Sufism” (N 311). It means to act according to God's orders and 
laws, which are understood in their deepest spiritual sense with- 
out denying their outward forms. This way of life is possible only 
through loving devotion: "Sufism is the heart's being pure from 
the pollution of discord"—a sentence which Hujwiri (H 38) ex- 
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according to the shari‘a, the Muslim law, the tariga, the mystical | 
path, and the hagiqa, the Truth. It is a purification on different 
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plains as follows: “Love is concord, and the lover has but one 

duty in the world, namely to keep the commandment of the be- 

loved, and if the object of desire is one, how can discord arise?” 
The Sufis have spoken of the threefold meaning of tasawwuf 


| 


levels, first from the lower qualities and the turpitude of the soul, 
then from the bondage of human qualities, and eventually a purifi- 
cation and election on the level of attributes (L 27-28). 
But there are also warnings against "Sufism." Shibli (d. 945), as 
was so often the case, wanted to shock his audience when he asserted: 
“Sufism is polytheism, because it is the guarding of the heart from 
the vision of the ‘other,’ and ‘other’ does not exist" (H 38). He thus 
attacks the ascetic who closes his eyes to the created world and wants 
to concentrate exclusively upon God—but since God is the only. 
Reality, how can one think of “otherness” and so try to avoid it? 
Therefore, “a true Sufi is he who is not,” as Kharagānī says, with a 
paradox that has been repeated by other mystics (N 298, 225). | 
The Islamic mystics enjoyed the play with the root safā, "purity," 
when they discussed Sufism and the qualities of the ideal Sufi: “He 
that is purified by love is pure (sáf?), and he who is purified by the 
Beloved is a Sufi’ (H 34), i.e., he who is completely absorbed in the 
Divine Beloved and does not think of anything but Him has at- 
tained the true rank of a Sufi. It is not surprising that the Sufis made 
attempts to designate Adam as the first Sufi; for he was forty days, 
“in seclusion” (like the novice at the beginning of the Path) before 
God endowed him with spirit; then God put the lamp of reason in 
his heart and the light of wisdom on his tongue, and he emerged like 
an illuminated mystic from the retirement during which he was 
kneaded by the hands of God. After his fall he performed acts o 
penitence in India for 300 years until God "elected" him (istafa 
see Sūra 3:25) so that he became pure (s@fi) and thus a true Sufi.” 
Even a poet who cannot be called exactly a mystic, namely Kha 
gānī, the greatest panegyrist of Iran (d. 1199), claims: “I am pur 
since I am a servant of the purity of the Sufi’; and in one of the long 
chains of oaths that he likes to insert in his gasidas he swears “‘by the 
Sufis who love afflictions and are enemies of wellbeing.” He is thus 
close to Rimi, who a century later defined Sufism in this way: 








20. Qutbaddin al-‘Ibadi, At-tasfiya fī ahwāl as-sūfiyya, or Sufindme, ed. Ghulam 
Muhammad Yüsufi (Tehran, 1347 sh./1968), p. 27. 
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“What is Sufism? He said: To find joy in the heart when grief 
comes" (M 3:3261). Khāgānī alluded to the Sufis 


who carry in their waterbowl the water of life, like Khidr, 
and whose rods are as miraculous as the rod of Moses.?! 


Later Persian, Turkish, and Urdu literature abounds in poems that 
praise the wonderful qualities of this or that Sufi saint or describe 
the miracles worked by a mystical leader. 

Sufism meant, in the formative period, mainly an interiorization 
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of tauhid, “to declare that God i is One.” "The Sufis always remained : 
inside the e fold « of Islam, and their mystical attitude was not limited , 
by their adherence to any of the legal or theological schools. They 
could reach their goal from any starting point—neither the differ- 
ences between the legal madhhabs nor theological hairsplitting was, 
basically, of interest to them. Hujwiri sums up the early Sufi atti- 
tude toward science and theology when he poignantly observes: 
| | "Knowledge i is immense and life is short: therefore it is not obliga- 
| tory to learn all the science... but only so much as bears upon the 
| religious law” (H 11). That 1 means: enough astronomy to find the 
«direction of Mecca as reguired for the correct performance of pray- 
er, enough mathematics to figure out the legal amount of alms one 
has to pay—that is what the Sufi, like every good Muslim, should 
know. For God has condemned useless knowledge (Sūra 2:96), and 
did not the Prophet say: “I take refuge with Thee from knowledge 
that profiteth naught” (H 11)?” ‘Ilm, “knowledge,” the pursuit of 
which is incumbent upon every male and female Muslim, is the 
knowledge of a Muslim’ 's practical duties: “Do not read ilm except 
for the true life. .. . Religious science is jurisprudence and exegesis 
and itadition- wioéver reads anything else, becomes abominable” 
(U 54). True gnosis, namely the gnosis of the One, is not attained 
through books, and many a legend tells how a Sufi who had reached, 
or thought he had reached, his goal threw away his books, for: 
"Books, ye are excellent guides, but it is absurd to trouble about a 
guide after the goal has been reached" (NS 21). 
“To break the ink-pots and to tear the books" was considered by 
some mystics the first step in Sufism. The great saint ‘Umar Suhra- 
wardi, who studied scholastic theology in his youth, was blessed by 








21. Khaqani, Diwan, ed. Sajjadi (Tehran, 1338 sh./1959), qasida p. 250, 51, 369. 
22, N 32 attributed to Abi Hashim as-Sifi. 
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a saint who put his hands on his chest and made him forget all he 
had studied, “but he filled my breast with the ‘tlm ladunni” (Stra 
18:65), the "knowledge immediately derived from God” (N 515). 
‘Abdu’l-Qadir Gilani performed a miracle by suddenly washing 
away the text of a philosophy book he considered dangerous to his 
disciple (N 517); other Sufis were urged by dreams to cast their 
precious collections of books into a river (N 432). 

This predilection for immediate knowledge as contrasted with 
legalistic scholarship was expressed in later times by many poets 
and mystics who ridiculed the founders of the great law schools, es- 
pecially Abii Hanifa (d. 767) and Shafi‘i (d. 820). Sana°i’s verse (at- 
tributed to both *Attar [AD 100] and Rümi [D 498]) is a case in 
point: 


Abü Hanifa has not taught love; 
[ Shans has no traditions about it. 
(SD 605) 


Sana'i (d 1131) has often contrasted the Sufi with the Kūfī, the 
learned lawyer Abū Hanifa from Kufa, and still in eighteenth- 
century Sindhi mystical poetry the Sufi is called la-küfi, "non- 
Kifi,” i.e., not bound to a particular religious rite.” 

The Sufis claimed that the whole wisdom was included in the 
letter alif, the first letter in the alphabet and symbol of God (see 
Appendix 1). Are not many scholars who rely upon books "like the 
donkey which carries books" (Süra 62:5)? Did not Noah live for 
nine hundred years, with only the recollection of God? And, as 
Rimi adds with a slightly ironical bent, ‘‘he had not read the risala 
nor the Qüt al-qulüb" (M 6:2652—53), the two handbooks of mod- 
erate Sufism. For although the Sufis often condemned the bookish- 
ness of scholars and admonished their disciples to “strive to lift the 
veils, not to collect books,” ?* it is a fact that they themselves were 
among the most productive writers in Islamic history. And many 
of their theoretical works are no more readable or enjoyable than 
the dogmatic treatises that they attacked in their poems. 

The main target of Sufi criticism was philosophy, influenced by 
Greek thought: “There is nobody more distant from the law of the 


23.For the whole complex see Annemarie Schimmel, “Shah Abdul Latīf's Be- 
schreibung des wahren Sufi,” in Festschrift fiir Fritz Meier, comp. Richard Gramlich 
(Wiesbaden, 1974). 

24. Maulana SAbdurrahman Jimi, Lawd?ih (Tehran, 1342 sh./1963), no. 24, p. 40. 
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Hashimite prophet than a philosopher” (U 54; see also MT 291), 
says ‘Attar, echoing Sana’i’s sentiments when he wrote: 


From words like "primary matter" and "primary cause" 
you will not find the way into the Presence of the Lord.” 


The whole “Universal Reason” is nothing in the presence of a sin- 
gle divine order, “Say!” (U 45)—a fine pun on kull, “universal,” and 
~gui, “say,” the divine address to the Prophet. The “little philoso- 
pher” is both the laughing stock and the scapegoat for the mystics. 
Strangely enough, Ibn Sīnā (Avicenna, d. 1037) has become the 
representative of dry rationalism, although he was as much of a 
mystical thinker as some of those classified as Sufis.** Perhaps the 
Sufi aversion to him, though already visible in Sanā'ī's poetry (SD 
57), was fostered by a story about Majduddin Baghdadi (d. 1219): 
“He saw the prophet in his dream and was informed by him that 
‘Ibn Sina wanted to reach God without my mediation, and I veiled 
him with my hand, and he fell into the fire’ ” (N 427). 
Such an anti-intellectualism, as it was sensed by the orthodox, - 
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could lead to dangers for the communal life. One might mention 
the type of the “wise idiot,”®’ represented in Islamic lore first by 
Buhlil, a strange character who lived during the caliphate of Haran 
ar-Rashid (d. 809). To him, as later to many unknown and unnamed 
mentally deranged persons, are ascribed sayings in which they give 
frank expression of their criticism of contemporary life. But since 
they were insane they escaped punishment: “God has freed them 
from order and prohibition” (N 296). They are set free by God 
from their normal state as “slaves” and live in perfect loving union 
with Him, as “Attar points out (MT 245). The type of the majdhūb, 
the “enraptured one” who, under the shock of a mystical vision or 
any_psychological experience, is bereft of his senses and walks 
around in a fashion prohibited by the religious law (i.e., stark 
naked) belongs to the darker side of the Sufi world. Many a mystical 
leader has complained about simpletons who attracted, by their 
strange behavior and their alleged miracle mongering, the interest 


of the crowd, who took them for representatives of true spirituality. 


25.Àbü?l-Majd Majdūd Sanā'i, "Sanā'ī2ābād," in Mathnawihà, ed. Mudarris 
Razawi (Tehran, 1348 sh./1969), line 42. 

26. Henri Corbin, Avicenna and the Visionary Recital (New York and London, 
1960). 

27. Paul Loosen, "Die weieen Narren des Naisaburi,” Zeitschrift fiir Assyriologie 27 
(1912), deals with this type of mentally deranged “wise” man or “saint.” 
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In the introduction to his Nafahat al-uns, Jami poignantly criticizes . 
the imitators of the different Sufi types and their vain and dangerous | 
attitudes. The innumerable verses of Persian poets who juxtapose 
mollā and lover, pulpit and gallows, and claim that true love is the | 
greatest enemy of reason and that the lover should be comparable 
to Majniin, the demented lover who was the laughing stock of chil- | 
dren, may have enhanced the importance of this class of illiterate, 
crude, and sometimes even very nasty "saints." | 

Comparatively harmless types, living on the charity of the pious, 
did not really endanger the Sufi movement; but the degeneration 
of the wandering dervishes or. fagirs, the "poor," who performed 
miracles and were beyond the law (bi shar‘), has done much to bring 
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Sufism into discredit. It was such people whom European travelers 


in the East met frst, so that one of the honorific names given to the 
genuine mystic, faqir, "poor," has become, in German, the designa: 
tion of a mere trickster. | 
From the very beginning, the mystics strictly distinguished be. 
tween the true Sufi, the mutasawwif who aspires at reaching a high; _ 
er spiritual level, and the mustawif, the man who pretends to be 
mystic but.is.a useless, even dangerous, intruder. ‘They knew wel 
that the spiritual path is “hard to travel except for those who wer 
created for that purpose” (H 4), and that it is impossible to become 
true Sufi if one is not born that way: “This patched frock must have 
been sewn in pre-eternity,” for, as much as a person may strive to 
reach the rank of a Sufi, “no ass can turn into a horse by energy and 
zeal" (U 70-71). Therefore, the complaint about the decline of 
_Sufism almost coincides with its beginning; a saying of the ninth 
century mystic, the Persian Yahya ibn Mu'adh, warns his fellow 
mystics: “Avoid the society of three classes of men—heedless -— 
hypocritical Koran-readers, and ignorant pretenders to Sufism" ( 
17; cf. B 411). Poets have satirized the self-styled Sufi (S 666), and in 
the eleventh century it was repeatedly said: “Today Sufism isa 
name without reality, but formerly it was a reality without name. 
_.. The pretence is known and the practice unknown” (H 44). Peo- 
ple were content with empty confession, and “blind conformity has 
taken the place of spiritual enthusiasm” (H 7). The mystical con- 
certs in which the Sufis might become enraptured and begin to spin 
around their axis were taken, by many, for the essence of Sufism. 
And to pretend mystical knowledge and experience was—and still 
is—quite easy. The stock of delightful stories and the legends of 
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ancient saints could always attract people; well-recited verses might 
move the listeners to tears; and it was certainly easier to beg food at 
the doors of the rich and give a blessing in exchange than to pursue 
a normal profession. Thus a saint of the eleventh century angrily de- 
clared: “I looked into Hell, and I saw that most of its inhabitants 
were those donning a patched frock and carrying a food-bowl" (B 
309). These accursed people are, as Baqli explains the saying, the 
traitors to mysticism, those who claim gnosis but have only the ex- 
ternal color of truth, because they lack knowledge of the Muham- 
madan religious law. “Their prayer-direction is the charming be- 
loved [shàhid], the candle [sham* at joyous meetings] and the belly 
[shikam]" (SD 82). As time passed the complaints about the degen- 
eration of Sufism became more eloquent. *Urfi, one of Akbar's court- 
poets (d. 1591), says in a quatrain: 


The Sufi is busy with deceiving men and women, 
The ignorant one is busy with building up his body, 
The wise man is busy with the coquetry of words, 
The lover is busy with annihilating himself.?? 


/ He thus attributes to the lover the quality that should be that of the 
( __ Sufi: namely, to annihilate himself in the Beloved. 
The word Sufi became a pejorative expression; the great mystic 


of Delhi in the eighteenth century, Mir Dard, insistently repeated 
that he did not want to be called a Sufi, but rather “a true Muham- 
madan.” He did not hesitate to call the representatives of mystical 
doctrines opposed to his stern, law-bound mysticism “pig-natured,” 
and he often expressed his contempt for the “shopkeeper sheikh,” 
the "seller of patched frocks” who was found everywhere in the 
country. He would have agreed completely with his Arabian con- 
temporary al-Badr al-Hijazi, whose satire on the decline of Sufism 
Arberry has translated:** 


Would that we had not lived to see every demented madman held up by 
his fellows as a Polel 

Their ulema take refuge in him, indeed, they have even adopted him 
as a Lord, instead of the Lord of the Throne. 

For they have forgotten God, saying “So-and-so provides deliverance 
from suffering for all mankind.” 


28. Muhammad *Urfi Shirazi, Kulliydét, ed. Ali Jawahiri (Tehran, 1336 sh./1957), 


P: 448. 
29. Arberry, Sufism, p. 128. 


22 | WHAT IS SUFISM? | 

| 

When he dies, they make him the object of pilgrimage, and hasten tb 
his shrine, Arabs and foreigners alike; 


Some kiss his grave, and some the threshold of his door, and the dust . . .. 
Hijazi has put his finger on the danger of the exaggerated venera- 
tion of the spiritual master, the sheikh or pir (see chapter 5), what 
Muhammad Iqbal has called “pirism,” which means the absolute 
sway of the leader over his followers and the attendant a 
of ignorant peasants and villagers. | 
In their criticism of saint worship and pirism—a facet of popul 

Islam the danger of which one can scarcely realize without hay- 
ing lived in the East—Muslim modernists and moderate Sufis are 
united. But to reach this point, we have first to travel the long road 
through the outward history of Sufism. We shall see how this move- 
ment has assumed various shapes appropriate to the times and the 


personalities of its leaders, though its substance has remained the 
same. 








2. HISTORICAL 
OUTLINES of 
CLASSICAL SUFISM 





THE FORMATIVE PERIOD 


“Islamic mysticism is the attempt to reach individual 
salvation through attaining the true tauhid,” says one of the leading 
Western orientalists.! In fact, the quintessence of the long history of 
Sufism is to express anew, in different formulations, the overwhelm- 
ing truth that “there is no deity but Allah” and to realize that He 
alone can be the object of worship. 

The history of Sufism is a chart showing some of the stations on 
this path of interpretation, some of the forms in which this one 
reality was expressed, some of the different ways in which the mystics 


1. Hans Heinrich Schaeder, “Zur Deutung des islamischen Mystik,” Orientalistische 
Literaturzeitung 30 (1935): 845. 
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f med torah hie goal, whether individuall collectively, 
through gnosis or through love, by means of asceticism\or throug 
, practices leading to ecstatic rapture. Its exteníal history i isa SES? 
“of the spiritual, theological, and literary movements inside Isla 
xk At the same time, because of its deep roots in the ritual practices 
taught by the Koran, Sufism reflects the different attitudes of Mus 
lims toward “the world”; thus we find among the mystics antiworld- 
e ascetics and active fighters for the glory of their faith, austere 
preachers of repentance and enthusiastic hymnodists praising God's 
eternal loving-kindness, builders of highly sophisticated theosophi- 
cal systems and enraptured lovers of Eternal Beauty. 
' , The aims of all the mystics are essentially the same. For, as Henr i 
vw Corbin has stated, "the religious conscience of Islam is centere 
> + upon a fact of meta-history" (W 46), namely, upon the transhistori- 


4 





3 d^ cal fact of the primordial covenant as understood from the Korani 
R vd word fen 7:17) Before creation, God called the future humani- 
S ty out of the loins of the not-yet-created Adam and addressed the 

with the words: Am I not your Lord?” (alasty bi-rabbikum), an 
they answered: "Yes, we witness it” (bald shahidnà). 'T he idea of th F 


X primordial covenan (mīthāg) between God and humanity has im 
pressed the dea an conscience of the Muslims, and especially the 





oint for their un erstanding o 
election and acceptance,of € od’s eterna man's loving 
response and promise\The g goal of the mystic is to return to the ex- 
perience of the ' when only God existed, before 
led future creaturés out of the abyss of not-being and endowed the 
with life, love, and understanding so that they might face Him 
again at the end of time. | 
Sufism traces its origins back to the Prophet of Islam and takes 
inspiration from the divine word as revealed through him in the 
Koran.? God has manifested His will, or rather Himself, in d 
words of the holy book, which is, basically, the only means by whic 
X man can know Him. The (Koran was accepted relatively early by the 
faithful as uncreated and coeternal with God. Mt has been for every 


Muslim, and particularly for the mystics, the "unique lexicon," the 
| 
2. On Koranic exegesis see Ignaz Goldziher, Die Richtungen der islamischen Kp- 
ranauslegung (Leiden, 1920); Paul Nwyia, Exegése coranique et langage mystique 
(Beirut, 1970), an excellent analysis of early Sufi language, adds to Louis Massigno 
classical study, Essai sur les origines du lexique technique de la mystique musulmane, 
gd ed. (Paris, 1968). 
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“essential textbook of his sciences, the key for his Weltanschau- 
ung,” as Louis Massignon has put it (P 465). For everything con- 
cerning worldly and spiritual affairs can be found in this book, 
and its interpretation in different ages shows how the self-under- 
standing of the Muslim community grew and changed. The mystics _~ 
have played a decisive role in the development of the Koranic “A 
ences; their hermeneutical methods range from a simple verbal 
interpretation to symbolical and allegorical exegesis, without, how- 
ever, denying the value of the exterior meaning of the Koranic 
words. For the devout—some of whom could find up to seven thou- 
sand meanings in a single Koranic verse—the holy book was “the 
resurrection,” for, as Hallaj had claimed, “in it there are the signs 
of Divine Lordship [rubübiyya], information of the resurrection, 
and news about the future till the eternity of eternities. Whosoever 
knows the Koran is, so to speak, in the Resurrection" (B 265). The ~ 
words of the Koran have formed the cornerstone for all mystical 
doctrines: the early Sufis lived under the threat of the Last Judg- 
ment as described in the terrifying words of many süras, until they 
discovered the promise of mutual love between God and man (Sūra S) 
5:59); they found in it the different stages of the human soul, which 
rises from the "soul that commands evil" (an-nafs aLammāra) to 
the "soul which is at peace with God” (an-nafs al-mutma'inna). 
They read that God is closer to man than his jugular vein (Sūra 
50:16) and is, at the same time, the Lord and Creator of the universe, 
immanent and transcendent. “The sights do not reach Him” (Sūra 
6:103), but “whithersoever ye turn there is the Face of God” (Sūra 
2:109). God has “put signs into nature and into the human soul” 
(Sūra 51:21), and it is necessary to see and to understand them. 

God, as revealed in the Koran, is both the stern Judge and the 
Merciful and Compassionate; He is All-knowing and Wise, but He 
is also the Most Cunning. The numerous and often contradictory 
attributes given to Allah in the Koran form the chain of the ninety- 
nine most beautiful names—names that were to play an important 
role in later mystical theories and in the life of prayer and were 
sometimes used in almost magical connections. The hope of dis- — 
covering the Greatest Name of God has inspired many a Sufi who 
dreamed of reaching the highest bliss in this world and the next 
by means of this blessed name. God appears, through the Koranic į 
words, as the only real Agent who creates and predestines human 
actions. He is the absolute Personalitjy-as the Sufis defined it: “He 
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alone has the right to say 'I ” (W 249)—and the Reality, al-hagg, a 
word that was used by most of the later mystics to designate 

Just as the scholastic theologians defined God by forty-one attri- 
butes—twenty attributes of necessity, twenty of impossibility, and 
one of possibility—many of the later Sufis invented complicated 
systems to draw closer to the mystery of the divine, the Absolute 
Being, the Pure Existence, or whatever names they might find. 
Pious mystics have often objected to these pseudophilosophical defi- 
nitions containing names and words not found in the Koran and 
therefore ill becoming Him who revealed Himself in the holy book, 

But the Koran contains more than the description of God and ot 
the otherworld; it also regulates the practical and moral life of the 
community, and the Sufis meticulously followed its injuctions. Fur- 

/ther, the recitation of the Koran was an important means of leading 
the spirit into a meditative state, or even of producing a mystical 
rapture. Recited in beautiful tones, the rhythmic and musical word- 
ing of the holy book carried the minds of the devout into higher 
spheres and might open a higher level of understanding to them. 
The language of the Koran was common to Muslims all over the 
world; it has helped to shape the expressions not only of theologians 
or lawyer divines but of poets and men of letters; it permeated the 
Islamic community as a living force. Even though millions of men 
and women did not and do not understand its Arabic wording, they 
still sense the numinous s quality of the book and live with it. One 
can certainly speak of a "koranization" of the memory’; and every- 
one who has read Persian, Turkish, or any other Islamic idiom 
knows how strongly the language of the Koran has penetrated the 
literature and everyday language, and how beautifully the "letters 
of the Koran” have been elaborated according to the artistic taste 
of Persians, Turks, Indians, and Africans, creating the most ex- 

| guisite calligraphy—the typical art of the mystics. 

Sufism traces its origin back to the Prophet himself. He is de- 
scribed in the Koran as ummi, “illiterate” (Süra 7:157—58), a quality 
that is central to the understanding of Islamic religiosity: just as in 
Christianity, where God reveals Himself through Christ—the word 
made flesh—the virginity of Mary is required in order to produce an 
immaculate vessel for the divine word, so in Islam, where God re- 
veals Himself through the word of the Koran, the Prophet had to be 


g. Paul Nwyia, Ibn "Atā? Allāh et la naissance de la confrērie šādilite (Beirut, 1972), 
p. 46. 


HISTORICAL OUTLINES OF CLASSICAL SUFISM / 27 


a vessel that was unpolluted by "intellectual" knowledge of word 
and script so that he could carry the trust in perfect purity. 

Muhammad is the first link in the spiritual chain of Sufism, and 
his ascension through the heavens into the divine presence, to which 
the first lines of Süra 15 allude, became the prototype of the mystic's 
spiritual ascension into the intimate presence of God. According to 
the tradition, esoteric wisdom was transmitted from Muhammad to 
his cousin and son-in-law ‘Ali ibn Abi Talib, the fourth of the 
righteous caliphs (d. 661). Other members of his family and his 
friends, according to legend, were endowed with mystical insight or 
pursued mystical practices. The traditions (hadith) that go back to 
the Prophet, or at least are attributed to him, served the Sufis when 
they elaborated their own definitions of the various stages and states. 
Every tendency within Islam, and so within Sufism, found material 
to support its claims from Prophetic traditions. In later times a con- 
siderable number of hadith that are not found in the official collec- = 
tions as they were compiled in the second half of the ninth century 
were used by the Sufis. In a comparatively short time, Muhammad's 
personality gained great importance for the spiritual life of his com- 
munity: He was the ideal leader, and the duty of every Muslim was 
to imitate him. His veneration soon reached mythical heights, until_ 
he was conceived by pig on) as the Perfect Meee | 
excellence, the cause and goal of creation, the friend of God and 
the intercessor on behalf of his community (see chapter 4). .—— 

The Western student of Islam, used to the traditional picture of 
Muhammad as it emerged during hundreds of years of hatred and 
enmity in the Christian world, will be surprised to see the strong 
“mystical” qualities attributed to this man who was, according to 
the usual Western understanding, a mere politician, shrewd and 
sensual, or, at the best, the founder of a heresy derived from Chris- 
tianity. Even most recent studies of the Prophet, which have shown 
his sincerity and his deep religious concern, do not convey that 
quality of mystical love that his followers feel for him. 

We do not know how many of the later tales of Muhammad's 
ascetic piety are true and how many simply reflect the ideals of later 
mystical devotion. A number of his sayings about the importance 
of prayer, and mainly of the night vigils, seem to be authentic, and 
"when his eyes slept his heart did not sleep," as his beloved young 
wife A‘isha relates. The classical manuals of Sufism contain large 
collections of sayings in which the Prophet exhorts the faithful to 
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constant prayer and to the recollection of God during every mo 
ment of life (L 64; G 1:265—66). Indeed, a prophet who was so cer- 
tain of being God’s instrument must have relied upon prayer; for 
through prayer he could experience, over and over again, the pret 
ence of Him who had sent him. | 
Mystical tradition includes some of Muhammad’s companion 
among the spiritual ancestors of Sufism—we have already men- 
tioned the so-called ahl as-suffa, ‘‘the People of the Bench,” poo 
and pious members of the community who lived in the mosque of 
Medina. Among the Prophet's companions, Abü Dharr al-Ghifārī 
(d. 653) is often mentioned as "un socialiste avant la lettre," as Louis 
Massignon puts it; it is to him that the tradition ascribes many sen- 
tences about poverty, and he appears as the prototype of the tru 
faqir, the poor person who possesses nothing but is totally d 





. b¥God, partaking of His everlasting riches. | 


j Even more important is Salman al-Farisi, a Persian-born barber 


| 


| 


who was taken into Muhammad’s household and became the model 
of spiritual adoption and mystical initiation—he is, thus, the symbol 
of the Persians, who were adopted into Islam, and links the Arabian 
world with the Iranian tradition. His spirituality was later consid- 
ered a decisive element in the history of Persian Sufism and in Shi 

thought.* Salman the Barber was later regarded as the patron saint 
of small artisans, just as some of the ninth- and tenth-century Sufis 


' were to become patrons of the artisan groups whose professions th y 
| shared; Salmān came to stand for the impact of Sufism on the large 
| masses (see MM 5). 


Another name mystically connected with the Prophet is that nf 


/ Uways al-Qarani, who is supposed to have lived in Yemen and who 


never met the Prophet.* It is said that Muhammad knew of his piety 
and uttered these famous words: “The breath of the Merciful (nafas 
ar-Rahmān) comes to me from Yemen.” Uways, about whom the 


‘tradition relates that he spent all his nights in prayer (T 1:21), be- 


J 


came, for the later Sufis, the prototype of the inspired Sufi who has 
been guided solely by divine grace, knowing of the Prophet without 
outward connection. Thus uwayst, or, as the Turks say, veysi me- 
shreb, is the mystic who has attained illumination outside the regu- 
lar mystical path and without the mediation and guidance of:a 


4. Louis Massignon, ‘Salman Pak et les prémices spirituelles de l'Islam iranien,” 
Société des études traniennes 7 (1934). 
* 5. À. S. Husaini, "Uways al-Qarani and the Uwaysi Sufis," Moslem World 57, no) 2 
(April 1967). 
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living sheikh. And the “breath of the Merciful” has become, in po- 
etical language, the symbol for the act of divine guidance, which, 
like the morning breeze, opens the contracted bud of the human 
heart. 
Out of this nucleus of pious people around Muhammad has 
/ emerged a definition\that was dopted by the Sufis} that is, the three- 
“fold attitude of islam, iman, and ihsan.® The Koran speaks of islam 
| and iman; islam is the complete and exclusive surrender of the 
faithful to God's will and his perfect acceptance of the injunctions 
as preached in the Koran, whereas ?màn, "faith," constitutes the in- 
terior aspect of Islam. Thus a muslim need not be a mu'min "one 
who has faith,” but the mu?min is definitely a muslim. As to thsan, 
it was added—according to most traditions by the Prophet himself— 
with the meaning “that you worship God as if you see Him,” for 
even though man does not see God, God always sees man, and the 
Koran asserts that "mercy is with those who practice thsan [al- 
muhsiniin, ‘those who do well’]’” (Sūra 7:54). With the addition of 
this third element the complete interiorization of Islam begins; tor 
the believer has to feel that he stands every moment in the presence 
of God, that he has to behave with awe and respect, and must never 
fall back into the "sleep of heedlessness," never forget the all- 





embracing divine presence. . 
We know little about the earliest appearance of ascetic tendencies V 
in Islam. But when, in 661, *Ali, the fourth caliph, was assassinated 
and the dynasty of the Omayyads came to power, the different trends 
within the community became more conspicuous. The continuous 7^ 
expansion of the Muslim Empire made the pious ponder the dis- 
crepancy between the eschatological threat in the early Koranic 
revelations and the necessity to expand the realms of Muslim rule 
by conquering more and more of the lands of the infidels. ‘These 
conquests were led by a dynasty whose members were anything but ~ 
representative of Muslim ideals: the Omayyads were always ac- 
cused of utter worldliness and impious behavior (with the exception 
of ‘Umar II, 717-20). The resistance of the pious circles to the 
government grew stronger and was expressed in theological debates 
about the right ruler of the faithful and the conditions for the lead- 
ership of the community. The negative attitude toward the govern- 
ment engendered during these decades has significantly shaped the 


6. Arend Jan Wensinck, Concordance et indices de la tradition musulmane (Leiden, 
1936-71), 1: 467b. 


30 / HISTORICAL OUTLINES OF CLASSICAL SUFISM 


feeling of the pious throughout the history of Islam; the Sufis would 
often equate "government" with "evil." Medina, the city of the 
Prophet, was one center of pious conservatives; other groups lived 
in the new Muslim settlements in Iraq, a province where the love 
for Muhammad's family was particularly strong and which was 
antagonistic to Syria, the country where the Omayyad rulers hac 
set up their capital. 

The name that stands for the early ascetic, antigovernmental at— 


' titude is that of the patriarch of Muslim mysticism, (Hasan _al,Basri / 


(d. 728). He saw the glorious conquests of the Arabs in 711, the 
memorable year when they crossed the straits of Gibraltar (which 
still bears the name of the Muslim conqueror Tariq, jabal Tariq, 
“Tariq’s mountain’’), and when they also reached Sind, the lower 
Indus valley, and laid the foundation of a Muslim rule that still 
continues in present Pakistan; in the same year, 711, the Muslims 
reached the borders of Transoxania, which was destined to become 
an important center of Muslim learning and piety. Hasan al-Basri, 
however, sober and clearsighted as he was, sensed the dangers in- 
herent in a society that had become interested in conquest alone, in 
collecting wealth and worldly goods, while tending to forget the 
Koranic word (Sūra 55:26): “Whatever is on earth is perishing save 
His Face.” He used to admonish e a accord? 
ing to the rules laid down by the Koran so that they would not be 
ashamed at Doomsday: ‘‘O son of Adam, you will die alone and en- 
ter the tomb alone and be resurrected alone, and it is with you alone 
that the reckoning will be made!” Why care so much for this perish- 
able world? “Be with this world as if you had never been there, and 
with the Otherworld as if you would never leave it.” Many cen- 
turies later his words still echo in Persian, Turkish, and Pashto 
mystical verses. 

Hasan al-Basri was deeply steeped in the sadness and fear so 


_ typical of ascetics of all religions. ‘‘It was as if Hellfire had been 


created exclusively for him and for ‘Umar II,” says one historian. 
His preaching and his exhortations, produced in beautiful sonorous 
Arabic, influenced many a pious soul in Iraq and elsewhere. His 
scrupulosity and his fear of the Day of Judgment are reflected in 
many sayings of his contemporaries or of later Muslims, who might 


7. Hans Heinrich Schaeder, in "Hasan al-Basri," Der Islam 13 (1923), dealt for the 
first time with Hasan but never completed his study. Hellmut Ritter, ‘Hasan al-Basvi, 
Studien zur Geschichte der islamischen Frömmigkeit,” Der Islam 21 (1983). gave an 
excellent analysis. Quotations are taken from Ritter’s article. 
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exclaim, when thinking of God’s terrible wrath and of their own 
sinful lives: “O that I were dust and ashes!"—a saying that was pro- 
jected back even into the mouth of Muhammad’s most trustworthy 
companions (cf. Süra 78:41). 

Louis Massignon has seen in Hasan and in the ascetics who fol- 
lowed him a “realistic critical tendency” as opposed to the more ` 
“idealistic tradition” that prevailed in Kufa, the seat of the first 
Shia groups and the home town of Abii Hashim, the first to be called. 
as-Süfi, It is true that the first ascetic tendencies in Basra and its en- 
vironment were almost exclusively devotional and lacked any in- 
terest in speculative thought. In contrast with the growing luxury 
of life, the men and women of these groups advocated strict renun- 
ciation of the world and what was in it and relied upon the Proph- 
et's word: "If ye knew what I know ye would laugh little and weep 
much.” Therefore they were known as “those who constantly weep” 
(al-bakk@iin), for both the miserable state of the world and the 
meditation of their own shortcomings made them cry in hope of 
divine help and forgiveness./Ibn ar-Riimi, the Iraqi poet of the 
ninth century, has dramatically described them in one of his poems, 
and Kharagānī, in the eleventh century, attests that "God is fond of 
His servant's crying” (N 299). It is, therefore, not surprising that 
one of Hasan al-Basri’s disciples founded a settlement of ascetically Y K 
inclined people in Abbadan on the Persian Gulf: that disciple was 
‘Abdu’l Wahid ibn Zayd (d. 794), described as a typical representa- 
tive of the virtue of wara*, ‘‘abstinence,’ and of permanent sadness. | 
Through him, Hasan’s ideals reached Syria, where Abt Sulayman 
ad-Darani (d. 830) and his disciple Ahmad ibn Abi’l-Hawari (d, _ 
851) are the best-known members of the/ Basrian ascetic movement.\ / 

A new chapter in the history of Islam was opened when the Ab: ~~ 
basids—related to Muhammad’s uncle ‘Abbas—came to power in 
750. According to the traditional interpretation, the long rule of 
this dynasty (their last member was killed by the Mongols in 1258) 
marks the high tide of Muslim culture and civilization. Arts and 
sciences, law and philology, theology and philosophy were develop- 
ing; every branch of human knowledge was cultivated. The legal 
injunctions of the Koran were brought into a more systematic form 
by the scholars who are considered the founders of the four orthodox 
law schools: Aba Hanifa (d. 767), Malik ibn Anas (d. 795), ash- 
Shāfi ī (d. 820), and Ahmad ibn Hanbal (d. 855). They took into 
account legal points ranging from obscure matters pertaining to 
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^*theologians gradually learning the skills of dialectical disputation 
„+ and logic. They fought relentlessly against any trace of Manichaean 
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Cal handbooks, along with their commentaries and scholia, were | 
| handed down verbatim through the generations—and the Sufis have. 


| ! 


| often raised their voices against the spiritless legalism that stifled 
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laws of inheritance to the smallest details for the correct perfor- 
mance of the ritual prayer or the pilgrimage. The four schools dif- 
fered from each other only on minor points; they were all founded | 
upon the Koran and the sunna, i.e., the Prophetic tradition, and | 
made the ijma‘, the consensus of the "doctors of law" on a certain 
| point, an instrument for introducing innovative legal decisions. | 
They differed on the degree of personal judgment that was granted | 
to the jurist in making his decisions. As early as the late tenth cen- 
tury, the possibility of free investigation into the sources of law | 
(tjtthād) in matters that previously had been decided was no longer 
permitted; this led to a fossilization of jurisprudence, and the ijm@, | 
once a force for creative change in Islam, became the cause of its | 
| stagnation. Although Islamic law was never codified, the classi- 


i J 


free development of the personal spiritual life. | 

Theological issues were widely discussed, mainly in connection 
with the problem of the legitimacy of the leader of the community, 
which embraces the question of predestination as well as the prob- 
lem of whether or not a grave sinner can remain within the pale of 
Islam. The first attempts at defining the central theme of Islam, the 
unity of God, were made at approximately the same time, with 


dualism, of Christian trinitarianism, or of whatever seemed to con; 
stitute shirk, “associating anything with God,” i.e., worship of any: 
thing besides the sovereign ruler Allah. Defense of God’s absolute 
unity led to discussions concerning the attributes of God, from 
which ensued the problem of whether the Koran, as God’s own 
word, was created (according to the Muttazila) or uncreated (act 
cording to the followers of Ahmad ibn Hanbal and the majority o 
the faithful). But here, too, the zeal for accuracy of definition le 
the scholars into hairsplitting discussions—as had been the case wit 
the legalistscand Ma'rüf al-Karkhi, a leading Sufi of the earl 
ninth century in Baghdad, vighed: “When God loves His servant, 
He opens for him the door of actions [i.e., religious and pious act 
and closes the door of theological disputations.” The theological 


| 


8.«Abdur Rahmān as-Sulamī, Kitāb tabagāt as-$ūfiyya, ed. Nūraddīn SE 
(Cairo, 1953), p. 87. | 
| 
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discussions had repercussions upon religious thought in general, as, 
indeed, was the case with the new interest in Greek science and phi- 
losophy. The reign of the caliph Ma’miin (813-33) marks the begin- 
ning of that remarkable activity of Arab translators (many of whom 
were non-Muslims) who made Greek science and philosophy avail- 
able to Muslim scholars; these, in turn, elaborated the given data, 
adding many new practical insights. ‘The noteworthy results of their 
scholarship deeply influenced Western thought and science in the 
later Middle Ages. 

All these currents helped develop the language; the jurists, the 
theologians, and the translators gave Arabic a greater pliability, 
adding new dimensions to an already rich and beautiful language. 
The mystics, too, made considerable contributions in this regard— 
Paul Nwyia, noting the “adventures of the mystics” in language, has 
highlighted the fact that, "thanks to the mystics, in the Arabic lan- 
guage, an authentic language, that of experience, was born" (W 4). 


The writings of the early Sufis show not only variety of expression | 


but an increasing profundity of thought as the mystical experience 


in certain poems by Hallaj, the ineffable experience has been ab: 
stracted in words of unforgettable beauty. 

A similar development is visible, in later times, in the non-Arab 
countries: the literary language of Iran owes much to writers who 
gave voice to mystical yearnings in Persian; ‘Turkish was trans- 
formed by the mystical poet Yinus Emre (d. circa 1321) into a de- 
lightful literary idiom. Likewise the Indo-Muslim languages (Sin- 
dhi, Panjabi, and to a great extent Urdu and Pashto) are in large 
part the result of the speech and song of mystical leaders who could 
not address their simple disciples in high-flown theological Arabic 
or poetical Persian; in order to express the mysteries of divine love 
and devotion, they were obliged to use the vernaculars, making 
them vehicles of the most lofty thought. Then they emerged as lan- 
guages well able to serve as a literary medium for nonmystical 
writers. | 

'The expansion of the Islamic Empire during the late Omayyad 
and early Abbasid periods had brought the Muslims into contact 
with large groups of non-Muslims representing different cultural 
levels and varied traditions. 'T'he presence of Zoroastrian influences 
must certainly be accepted from the beginning of the Abbasid pe- 
riod, when the capital was shifted from Damascus to Baghdad. Per- 





is refined. In the prayers of some of the Sufis in the tenth century, or d 
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sian noblemen served at the court; Persian traditions from the | 
“Book of Kings" were incorporated into the Arabic narrative litera- | 
ture, helping to shape the image of the ideal ruler; and Persian | 
mythology was to become a substitute for the weak pre-Islamic Ara- | 
bic tradition. In Eastern Iran and Transoxania, the Muslims met | 
Buddhists whose ascetic practices were of some interest to them. 
Their contacts with Hinduism as a religion were negligible in this 
period, although India contributed extensively to the development | 
of Islamic mathematics and astronomy. But India in general was 
considered the country of the sage, and the home of magical prac- 
tices performed by blackish, ugly people. Manichaeism, so wide- 
spread in the Near and Middle East, and in Central Asia, attracted. 
the interest of the theologians, and more than one mystic was ac- 
cused of Manichaean inclinations. Mandaeans and Jews constituted 
a small, but active, minority. | 

The most significant contacts of the early Abbasid Muslims were 
with Christians, split into numerous groups ranging from the Nes- 
torians to the many Monophysite sects and churches.? Christian 
ascetics and hermits who inhabited places in Iraq and the moun 
tains of Lebanon are mentioned frequently in Sufi stories—and in 








Y^ pre-Islamic poetry there were already allusions to the light shining 


SN 


forth from the Christian hermit's cell. A meeting with a Christia 


N NN ascetic or with a wise monk is a fictional element \n Sufi legends of 


y~ 


(the ideal ascetic and also as the pure lover of God.\A homeless pil- 


D 


early times: such a person usually explains some mystical truths t« 
the seeker; or the disciple admires his austerity but is informed b 
a heavenly voice that all his asceticism will not gain him salvation 
since he has no faith in Muhammad. (Jesus, the last prophet before 
Muhammad according to Koranic revelation, appears to the Sufis as 


grim, wandering without knowing where to put his head, he in- 


structs the devout about the importance of modesty, peace, de 


charity, for "just as the seed does not grow but from dust, so the 
| 


9. There are several studies devoted to the mystics of the first three centuries: Herļry 
Frederick Amedroz, "Notes on Some Sufi Lives,” Journal of the Royal Asiatic Society, 
1912; Margaret Smith, Studies in Early Mysticism in the Near and Middle East (Lon- 
don, 1931), deals with the relationships between Christian and Islamic mysticism. Tlhe 
same problem has been discussed by Tor Andrae, “Zuhd und Ménchtum,” Le monde 
oriental 25 (1931), and in several other studies by this Swedish theologian. His póst- 
humously published book 7 Myrtentrádgárden (Uppsala, 1947), translated into Ger- 
man by Hans Helmhart Kanus as Islamische Mystiker (Stuttgart, 1960), is an excellent 
introduction to the pre-Hallājian development of Sufism and deserves an English 
translation. | 
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seed of wisdom does not grow but from a heart like dust." !? It is the 
Jesus of the Sermon on the Mount whose image is reflected in say- 
ings of the first generations of Sufis, and he continued to be a fa- 
vorite figure in later Sufi poetry as well:(he and his virgin mother 
become exalted symbolic figures—the woman unspoiled by worldly 
concern, the pure receptacle of the divine spirit, and the prophe 
born out of the divine command, surnamed “Spirit of God,” be) 
came models of the pure spiritual life. 

It is even possible that the first Sufis adopted from the Christian ^ 
ascetics the woolen garment from which their name derives. These 
Sufis were people who meticulously fulfilled the words of the law, 
prayed and fasted, constantly recollecting God, and were absolutely 
bound by Koran and tradition. Thus says one of them: "Sometimes 
Truth knocks at my heart for forty days, but I do not permit it to 
enter my heart unless it brings two witnesses, the Koran and the 
Prophetic tradition” (L 104). The country of incomparable ascetic A 
achievement was Khurasan in the northeastern part of the Abbasid 
Empire. A saying ascribed to one of the ninth-century Khurasanian 
ascetics serves well as an introduction to the mentality typical of 
this remarkable group: “Who wants to attain to the highest honor 
should prefer seven to seven: poverty to wealth, hunger to satiety, 
the low to the elevated, humiliation to honor, modesty to pride, 
sadness to joy, death to life” (N 45). As late as the thirteenth century 
Jalāluddīn Rūmī alludes in one of his verses to the ascetics of Herat 
and Merw-i Taligan, declaring that even they would be intoxicated 
if the scent of the wine of love were to reach them from the Ma- 
ghreb, the far west (D 1966). But this scent very rarely reached 
them, though perhaps more true mystical love is hidden beneath 
their outward austerity than a modern reader can realize." 

One of the osr famous conversion stories\in early Sufism is that 
of Fudayl ibn IyādNHe was a highwayman, albeit a magnanimous 
one, between the cities of Abiward and Sarakhs. One day, on the 
way to his beloved, he happened to hear a verse from the Koran and 
immediately gave up banditry, thereafter devoting himself to the 
study of the Prophetic tradition in Kufa. He/died in Mecca in 803. 


10. Abū Tālib al-Makkī. Oūt al-gulūb fi mutāmalāt al-mahbūb, 2 vols. (Cairo, 
1310 h./ 1892—93), 2:74. 

11. Early ascetic Sufism has beeen treated by Paul Klappstein, Vier turkestanische 
Heilige, ein Beitrag zum Verständnis der islamischen Mystik (Berlin, 1919), and Jakob 
Hallauer, Die Vita des Ibrahim ibn Edhem in der Tedhkiret al-Ewlija des Ferid ed- 
Din Attar (Leipzig, 1925)—both rather superficial. 
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“and when he died, sadness was taken away from the world” (Q 3 
This sadness is reflected in many of his sayings. He disliked the com- 
pany of people, and in words reminiscent o ' his contemporary Rā- 
biʻa, the woman saint, he said: “When night comes I am happy that 
Iam alone, without separation, with God, and when morning comes 
I get distressed because I detest the view of those people who enter 
and disturb my solitude” (T 1 :31){ Although Fudayl was married, 
he considered family life one of the greatest obstacles on the way to 
God’ he was seen smiling only once in thirty years—when his son 
died. This event was, for him, a sign of divine grace: “When God 
loves His servant, He afflicts him, and when He loves him very 
much He takes hold of him and leaves for him neither family nor 
wealth” (G 4:282). (The feeling of happiness at the death of family 
members was not unknown among medieval Christian mystics 
either, as the story of Angela di Foligno shows). Even Jalaluddin 
Rimi wrote, quite without feeling, in a verse of his Mathnawi: 
"The death of his children was for him like sweetmeat" (M 3:1927); 
and the indifference of some Indo-Muslim Chishti saints of the 
thirteenth and fourteenth centuries to the death of family members 
is well known (On the other hand, many of the great Sufis and 
E of mystical fraternities were married and had large fami- 
lies Ahmad-i Jam had forty-two children (N 957), and "Abdu'l- 
Qadir Gilani had forty-nine sons, Yet so rare is it to find any ap- 
proval of happy family life in Sufi sayings that one is quite unpre- 
pared for the d one meets in Mir Dard, th xe saint of Delhi 
in the\ eighteenth century, who exclaimed in one'of his books: "I 
love my wife and my children dearly." ? 

Among the early ascetics, a preference for celibacy was common 
in spite of the Prophet's example of married life and his advice to 
raise a family. But, as Dārānī says, fthe sweetness of adoration and 
undisturbed surrender of the heart which the single man can fecl 
the married man can never experience” (G 2:22), The restlessness 
caused by marriage, the distraction from God, has often been de- 
scribed by the Sufis (N 217), and the sorrows of family life might be 
regarded as “punishment for the execution of legally permitted 
lusts” (N 185). Fudayl’s elder contemporary, Ibrahim ibn Adham 


12. Evelyn Underhill, Mysticism: A Study in the Nature and Development of Man's 
Spiritual Consciousness (1911; paperback ed., New York, 1956), p. 216. 

13. Khwaja Mir Dard, “Nala-yi Dard,” no. 70, in Chahar risdla (Bhopal, 1310 h./ 
1892-93). 
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(d. circa 790), whom he met at Mecca, expressed such a notion in a 
striking sentence often quoted in Sufi poetry and prose: "When a 
man marries he embarks on a ship, and when a child is born he suf- 
fers shipwreck” (L 199). Ibrahim ibn Adham—“the key of mystical 
sciences,” as Junayd called him (H 103)—has become, in Islamic tra- 
dition, one of the proverbial examples of true poverty, abstinence, 
and trust in a nouns to the legend, he renounced the 
princely life in Balkh, the old Buddhist capital where he was born (a 
story embellished with echoes of the Buddha legend). He later be- 
came the subject of many pious tales in Eastern Islamic lands. A ro- 
mance was even composed about his adventures and was known 
particularly in the Malayan archipelago. 


Although his residence was Balkh, 

Balkh became corrected, namely talkh [‘‘bitter’’], 
says “Attar (U 264), with a pun: by changing the diacritical dots of 
the first letter of Balkh, he implies that the former seat of power and 


wealth became bitter for the young, highborn ascetic. N 


( Ibrahim is credited with making the first classification of the 

stages of zuhd, “asceticism.” Because of its tripartition, which was 
common after the ninth century, it looks like a word from some la- 
ter source, for it discerns: (a) renunciation of the world, (b) renun- 
ciation of the happy feeling of having achieved renunciation, and 
(c) the stage in which the ascetic regards the world as so unimpor- 
tant that he no longer looks at it. 

The stories of the degree of asceticism achieved by these early 
Sufis sound somewhat incredible to a modern ‘mind; yet they 
counted it happiness to live completely free of worldly things, even 
though they might use only a brick for a pillow (N 49) and a worn- 
out mat of straw for a bed (if they did not prefer to sleep in a seated 
position or refrain from sleep at all). They cared neither for their 
outward appearance nor for their attire, and although they strictly 
observed the ritual purity required for prayer, Ibn Adham was 
proud of the huge number of lice living in his coat, and as late as 
goo, a maidservant of a Sufi from Baghdad exclaimed: “O God, how 
dirty are Thy friends—not a single one among them is clean!” (N 


621). 
(One of Fudayl’s disciple was Bish called al-Hāfī\ “the bare- 
footed one,” who considered even shoes to be a “‘veil” on'the path to 
God. Bishr, like his master, came from Merw and, also like Fudayl, 
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was converted by a miracle: on the road he found a piece of paper, 
which he took with him because the name of God was written on it 
—this pious act of the otherwise worldly man was soon recompensed 
when, by divine grace, he was transformed into a Sufi. He settled in 
Baghdad, where he died, after a perfectly scrupulous life, in 841. 
Bishr is said to have dwelt upon the concept of ikhlas, “absolute sin- 
cerity,” in every thought and action, an attitude that was elaborated 
to perfection by his younger contemporary in Baghdad, al-Harith 
al-Muhasibi. 

Among the early Khurasanian Sufis| the former merchant Shaqiq 
al-Balkhi (d. 809) is worthy of mention. Recent research has shown 
that he was not only an expert on "€ ul, absolute trust in God" 
—a path taken up by his (disciples Hatim al-Asamm (d. 851) ‘and 


| Hatim' s pupil Abü Turab an-Nakhshabi (d. 859 )-but that he was 


also thé f first to discuss the “mystical states’ "and was. deeply con- 
cerned with what he calls “the light of pure love of God’ (W 228). 
With this idea he comes close to the|saint of Basra, Rābi'a al- 
"Adawiyya, who died only a few years before him (801).'* A 
Rābi'a was ''that one set apart in the seclusion o oliness, that 


Qwoman veiled with the veil of sincerity, that one enflamed by love 
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and longing...,lost in union with God, that one accepted by men 
as a second spotless Mary...” (T 159). Rabi‘a is ae 
ss lo 


‘as the person who introduced the element of iselfle into the 
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"austere teachings of the early ascetics and gave Sufism the hue of true 


mysticism. Jàmi has beautifully explained the difference between 
these ascetics and the genuine Sufis: “The ascetics regard the Beauty 
of the Otherworld with the light of faith and certitude and despise 
the world, but are still veiled by a sensual pleasure, namely the 
thought of Paradise, whereas the true Sufi is veiled from both worlds 
by the vision of the Primordial Beauty and Essential Love” (N 10). 

" Rábi'a was a slave girl, set free by her master. The most famous 
story illustrative of the singlemindedness of her devotion is this: 
Once, in the streets of Basra, shé was asked why she was carrying a 
torch in one hand and a ewer in the other, and she answered: “I want 
to throw fire into Paradise and pour water into Hell so that these 


14. Margaret Smith, RabiSa the Mystic and Her Fellow-Saints in Islam (Cambridge, 
1928), is a fundamental study that also deals with the role of women in Sufism in 
general. ‘Abdur Rahman Badawi, Shdahidat al-Sishq al-ilahi, Rabi‘a al-CAdawiyya 
(Cairo, 1946). 
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b; out of fear of Hell or hope for Paradise.” 15 

ove for love's sake has become the central topic of Sufism; 
almost every mystical poet in Islam has expressed the idea that "the 
lover must be in the way of love so that he does not remember Hell 
or Paradise" (N 597). For “a few houris and castles” that are prom- 
ised to the pious in Paradise are mere veils hiding the eternal divine 
beauty—“when He fills your mind with Paradise and houris know 
by certain that He keeps you far from Himself" (MT 204). It would 
certainly be better if God took away Paradise or cast the ascetic who fs i 
feared hellfire into that very fire, for both Paradise and Hell are 
created, and thus distinct from God (T 1:73). 

Rābi'a's love of God was absolute; there was no room left for any 
other thought or love. She did not marry, nor did she give the 
Prophet a special place in her piety. The world meant nothing to 
her. She would shut the windows in spring without looking at the 
flowers and become lost in the contemplation of Him who created 
flowers and springtime. This story has often been retold by the mys- 
tical poets of Iran. Every true mystic should know that "the gardens 
and the fruits are inside, in the heart," as Rümi says in his version of 
Rabi‘a’s story (M 4: 1357; see also U 198). Rabi‘a seems to have 
been the first Sufi to speak about the jealous God—a concept not 
unknown to prophetic piety; but whereas the jealous God of the 
orthodox does not allow anybody to worship anything besides Him, 
Rabi‘a’s God “will suffer none to share with Him that love which is 
due to Him alone." !9 And so she addresses Him in small poetical 
effusions: 


two veils disappear, and it becomes clear who worships God out of... 
T. 


O Beloved of hearts, I have none like unto Thee, 
therefore have pity this day on the sinner 
who comes to Thee. 
Hope and my Rest and my-Delight, 
" the heart can love none other but Thee.'” 


In such perfect love, the mystic has “ceased to exist and passed out 
à : —— 1.5 a 
of self. Iam one with Him and altogether His.” 18 Rabi‘a had medi- 
tated upon the Koranic statement that God’s love precedes man’s 
15. Smith, Rābisa, p. 98. 
16. Ibid., p. 108. 


17. Ibid., p. 55. 
18. Ibid., p. 110. 
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(Hoves them and they love Him" (T 1:67). It was this Koranic passage 
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love: "He loves them and they love Him” (Sūra 5:59): “Love has | 
come from Eternity and passes into Eternity and none has been | 
found in seventy thousand worlds who drinks one drop of it until 
at last he is absorbed in God, and from that comes the saying: He 


that provided the Sufis of the following generations with proof for 
their theories of the mutual love between the Creator and the 
creature. 
There is nothing left to distract the lover from God—the spiritual 
eye sees nothing but Him when the eye of the body is closed. He is 
enough for the loving soul: "O my Lord, whatever share of this 
world Thou dost bestow on me, bestow it on Thine enemies, ani 
whatever share of the next world Thou doest give me, give it to Thy 
friends— Thou art enough for me” (T 1:73). Rabi‘a’s prayer d 
been repeated, with variations, by Sufis of all ages, probably in t 
most shocking form by Shiblī (d. 945), the mystic of Baghdad whgse 
paradoxes are famous in Sufi history: “O God, hand this world ahd 
„the Otherworld over to me so that I may make a morsel from this 





a 6 world and throw it into a dog’s mouth, and make a morsel of the 
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Otherworld and put it into a Jew’s mouth, for both are veils before 
the true goal" (T 2:165). For Rabi'a the only thing that mattered 
was the hope of God and the word of His praise, which was sweeter 
than any other word. The nightly prayer, one of the pivots of early 
ascetic life, becomes, wit r, a sweet and loving conversation| be- 
tween lover and beloved: 





know if Thou hast accepted my prayers or if Thou hast rejected them. 
Therefore console me for it is Thine to console this state of mine. Thou 
hast given me life and cared for me, and Thine is the glory. If Thou 
want to drive me from Thy door, yet ‘would I not forsake it, for the love 
that I bear in my heart towards Thee,’® 


O God, the night has passed and the day has dawned. How I T to 


It was a daring prayer, often repeated by the early Sufis, that the 
true lover would not leave the door of the beloved even if driven 
away. 

Rabi‘a was not the only woman saint in the eighth century; sev- 
eral women chose the mystical path, sighing for the heavenly be- 
loved who, though absent from their sight, is never absent from 
their hearts. Because of her intense feelings Rabi‘a was ER as 
the model of selfless love even by those who otherwise d spised 








10. Ibid., p. 27. | 


| 
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women—but since in the unity of God the lovers no longer have a 
ja (| separate existence, no distinction can be made between man and 
) woman (T 1:59). 

\ During the ninth century different trends in the mystical teach- 
ings and the approach to God emerged, and religious experiences 
were expressed in various styles and forms. But the roots of these de- 
velopments went back to an earlier period. That has been shown 
very ig in Pére Nwyia's research. He has emphazised dad] afar 
as-Sadiq, (the sixth imam of the Shia (d. 765), was certainly one of 
the greatest teachers of early Sufism. His commentary on the Koran, 
part of which is preserved in Sulami's tafszr, shows an exceptional 
insight into mystical phenomena (W 161). Ja‘far discerned the four 
different aspects of the Koran: expression, for the common people; 
allusion, for the privileged or elite; touches of grace (lata@if), for the 
saints; and finally the “realities,” for the prophets (W 167). This 
pluralistic structure of the holy book led Jafar to sketch a hier- ,/ 
archical structure of the faithful according to the degree of their 
interior knowledge—a principle developed by later Sufis when they 

o identified the "stages" and "stations" and then divided them into 

2 those for the common people, for the elect, and for the elite of the 
elite. The hierarchical principle is also found in later theories of 

saintship, and it is a typical facet of Shia thought as well. Imam 

Jafar alluded to a structure of mystical experience that leads in 

twelve stages from source to source, which looks like a preparation 

for the stations through which the Sufi initiate has to pass on the 

Path. Some of Ja‘far’s hermeneutic principles seem to contain 

thoughts that were, until recently, ascribed to later mystics; he even 

analyzed the "theopathic locutions,” the so-called shathiyat, in 
which the mystic utters words that he should not say. Ja‘far’s model 

case for such an experience is the conversation between Moses and 

God on Mount Sinai (Süra 20: 11-21). 

Moses was the prophet who heard God—heard His voice speaking 

in him and through him; but Muhammad was blessed with the 

vision of God during his ascension—he entered the intimate prox- | A 

imity of the beloved, and here, as Ja‘far’s modern interpreter states, 

“the language of experience becomes the language of love” (W 187). 

That means that before the time of Rābi'a the first steps were taken 

in the direction of an authentic love mysticism. The definition of 

divine love as given by Ja‘far, and often repeated by later mystics, is 


this: "a divine fire that devours man completely" (W 187). 
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SOME MYSTICAL LEADERS OF THE LATE NINTH CENTURY 


The discoveries about the earliest Sufis show that some of 
the definitions attributed to mystics of the ninth century can prob- 
ably be dated much earlier. ‘They also show how Shia and Sufi ideas 
were, at that early stage, interdependent. But many problems still | 
await solution. The thoughts of Ja‘far and, perhaps, other early mys- 
tical thinkers must have been at work beneath the surface, per- 
meating the mystical life until they appeared in the sayings of a 
number of Sufis, all near contemporaries, who reveal the potential 
variety within the mystical life. I refer to Dhü?n-Nün the Egyptian 
(d. 859), Bayezid Bistami the Iranian (d. 874), Yahya ibn Mu‘adh 
from Rayy (d, 871), and al-Hārith al-Muņāsibī the Iraqi (d. 857). 
n Dhū'n-Nūnļis one of the most attractive and intriguing figures in. 
the history of early Sufism, aptly called "one of the most eminent of | 
their hidden spiritualists" (H 100). Thaubān ibn Ibrahim, sur- 
named Dhū'n-Nūn, “‘he with the fish,” was born of Nubian parents 
in Ikhmim in Upper Egypt; he studied religious sciences and is re- 


founder of the Maliki law school. Dhi’n-Nin was “the unique [au- 
thority] of his time in scholarship and piety and mystical state and, 
culture” (Q 8) (During the Mu'tazilite persecution of the orthodox 
he, too, was imprisoned, because of his belief in the doctrine that 
the Koran was uncreated; the caliph im tres) B however, deeply 





impressed by one of his sermons, set him free) He was accused o 
being a philosopher and an alchemist, and the genuineness of his 
mystical state was sometimes doubted{ Ibn an-Nadim’s Fihrist (2; 
862) in the tenth century mentions two of his works among alchem; 
istic scriptures. We know little about his life, and his teachings are 
still scattered in the hagiographic books. Ibrahim al-Qassar, who 
saw him in his childhood, remembers that he was disappointed by 
the great mystical leader who was outwardly so humble and meek, 
but Dhi’n-Nin reproached the boy, whose thoughts he had read by 
means of his inner power (N 166). Many miracles are ascribed to 
him, and in strange legends he figures as a kind of magician whom 
men and jinn obeyed. It is said that "he traveled the road of 
blame." But when he died, legend asserts, "it was written on h 

forehead: "This is the friend of God, he died in love of God, slai 

by God" " (H 100). This love of God has been expressed in one of his 


| 
| 
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sayings (which has also been attributed to other mystics because it 

shows very well the inclination of the early Sufis to speak in allu- 

sions without divulging the secret of their loving intimacy with 

God): “O God! Publicly I call Thee ‘My Lord,’ but in solitude I 

call Thee 'O my Beloved'!" (A 9:332). According to eer äert 
Dhū*n-Nūn formulated for the first time a theory of ma‘rifa, intui | 
tive knowledge of God, or gnosis, as opposed to “lm, discursive 
learning and knowledge; many sayings about "love" and "intimacy" 

are also attributed to him. However, we would scarcely agree with 
Edward G. Browne, who considers him “the first to give to the ear- 

lier asceticism the definitely pantheistic bent and quasi-erotic ex- 
pression which we recognize as the chief characteristics of Sufism." ?? 
Nicholson was inclined to accept Neoplatonic influences upon 
Dhün-Nün. Since this mystic lived in Egypt, where Neoplatonic 

and hermetic traditions were in the air, and was regarded by some 

of his contemporaries as a "philosopher," he may well have been 
acquainted with some Neoplatonic ideas. In a famous passage, he 

has described the gnostic (rif), the true mystic with spiritual in- 

sight; but we do not find a "philosophical" approach in these words 

of his: 


The gnostic becomes more humble every hour, for every hour is drawing 
him nearer to God. The gnostics see without knowledge, without sight, 
without information received, and without observation, without de- 
scription, without veiling and without veil. They are not themselves, but 
in so far as they exist at all they exist in God. Their movements are 
caused by God, and their words are the words of God which are uttered 
by their tongues, and their sight is the sight of God, which has entered 
into their eyes. So God Most High has said: "When I love a servant, I, 
the Lord, am his ear so that he hears by Me, I am his eye, so that he sees 
by Me, and I am his tongue so that he speaks by Me, and I am his hand, 
so that he takes by Me."?! ; 


This last-quoted hadith qudsi,” an extra-Koranic word attributed ^. 
to God, forms one of the cornerstones of mystical teaching in Sufism: — 
man is, through acts of supererogatory piety, slowly lifted above his | 
own base qualities and instead distinguished by the good qualities | 
seen in God, until he completely lives in Him and through Him. | 
Dhivn-Nin’s alleged “philosophical-gnostic” character is not re- 


20. Edward G. Browne, A Literary History of Persia, 4 vols. (1902; reprint ed., 
Cambridge, 1957), 2:505. 

21. Margaret Smith, Readings from the Mystics of Islam (London, 1950), no. 20; see 
A 9:385 ff. 

22. Sahih al-Bukhüri, ed. L. Krehl and W. Juynboll (Leiden, 1862-1908), 4:231. 
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flected in another of his sayings either: "I knew God by God, and 
Iknew what is besides God by the Messenger of God" (L 104). "The 
sign of the lover of God is to follow the Friend of God, i.e., the 
Prophet, in his morals, and his deeds and his orders and his cus- 
toms" (T 1:125). | 

Stories connected with the Greatest Name of God are told about 
this mystic; but his reply in the following anecdote reveals the pious 
Muslim rather than a man who relies upon magical practice: sid 





said to Dhü^n-Nün: 'Show me the Greatest Name of God.’ He said 
‘Show me the smallest one!’—and scolded him” Dhū’n-Nūn em- 
phasized God’s incredible majesty and power and, inspired by twe 
of the Koranic names of God, al-muhyi, “He who bestows life,” an 
al-mumit, "He who kills,” he appropriately described the state of 
the mystic: "Nothing sees God and dies, even as nothing sees God 
and lives, because His life is everlasting, and who ever sees Him, re- 
mains in Him and is made everlasting” (A 9:373). The theories af 
fanā and baqā, “annihilation, extinction,” and “everlasting life, 
duration” in God, central topics of Sufism, are developed here out 
of the Koranic context. ! 
Dhū'n-Nūn, like most of the mystics, often juxtaposed the divine 
qualities and names. Jamal, “eternal beauty," and jalàl, "eternal 
majesty,” coinciding in kamal, “eternal perfection,” are the quali- 
ties of Him who must be addressed as “Thou art who Thou art, 
eternally, in eternity."?* God, the eternal perfection to which no 
created being has access, reveals Himself to man under the aspects 
of beauty and fascination, kindness and mercy, or under the aspects 
of majesty and wrath, power and revenge. More than a thousand 
years after Dhū'n-Nūn, the German theologian Rudolf Otto has 
built up a theological system based upon the contrast between the 
mysterium tremendum and the mysterium fascinans, which consti- 
tute the two main gualities of the Numen; he has, thus, expressed 
in scientific language a truth that had been known to every Sufi in 
the world of Islam for centuries. Dhi’n-Nin frequently dwelt upon 
the guality of majesty, jalāl, the tremendum, in God—an approach 
typical of early Islamic thought. That is why he believed afflictipn 
to be indispensable to man’s spiritual development; it is the "salt 





| 
23. Abdul Wahhāb ash-Shafrānī, Lawāgih al-anwār al-gudsiyya (Cairo, 1311 h./ 
1893-94), P. 144. | 
24. Reynold A. Nicholson, The Mystics of Islam (1914; reprint ed., Chester SPEREN 
Pa., 1962), p. 183. 
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of the faithful, and when the salt lacks, the faithful becomes rotten” 
(A 9:373). The faithful lover enjoys the tribulations sent by his 
beloved, as Dhi’n-Niin has said; but the great mystic disliked those 
who turned this attitude into a mere show: “When one of his 
brethren, a so-called lover, was boasting during his illness: ‘Who 
suffers from the pain which God sends him, does not love God,’ he 
replied: ‘I would rather say: "He who boasts of his love of God, 
does not love Him” ’” (T 1:128). 

One of the most attractive aspects of Dhü?n-Nün is his poetic 
talent and his wonderful command of the Arabic language. He 
composed small, charming poems—a new development in Sufism, 
although Ràbi'a is credited with a few poetical exclamations. He 
praised the Lord in long, hymnlike poems and popularized a kind 
of romantic mystical story, a literary type often found in later hagio- 
graphic works. He told how he wandered along the Nile, or 
strolled alone in the desert, when suddenly he would meet a strang- 
er who revealed to him mysteries of the Path: “He met a woman 
at the sea shore and asked her: ‘What is the end of love? And she 
answered: ‘O simpleton, love has no end.’ And he asked: ‘Why?’ 
She said: “Because the Beloved has no end’ ” (T 1:128) . This story is 
typical of Dhii’n-Niin’s tendency to introduce a dramatic element 
into the discussion of complicated problems that cannot be re- 
solved through intellectual efforts. The answer of the unknown 
woman (in other cases it may be a slave girl, a negro, or an old 
anchorite) points immediately to the heart of the matter: since 
love is the essence of the divine, it is, like God Himself, without 
beginning and without end. 

The romantic and poetic aspect of Dhü?n-Nün can be understood 
best from his prayers. The Koran asserts that everything created 
worships God; everything utters praise and thanks to its creator in 
its own tongue, which may be the human voice, the humming of 
the bee, the growing of the leaves, the scent of the flower, or just 
the iisán ul-hàl, the "state of speaking by itself," someone's whole 
attitude. The created world gains, thus, a religious meaning—a An 
meaning that the early ascetics had lost sight of because they con- 4 ' d 
sidered it to be a detestable veil that distracted them from God. Hu 
But for Dhū'n-Nūn and the generations of Sufis following him, the 

kon or worthlessness of the world is determined not by itself, but 
by man's relation to it. It is again regarded as God's creation and 
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thus as something dependent upon Him and belonging to Him. 
That is how Dhi’n-Nun felt: 


O God, I never hearken to the voices of the beasts or the rustle of the 
trees, the splashing of the waters or the song of the birds, the whistling 
of the wind or the rumble of the thunder, but I sense in them a testimony 
to Thy Unity, and a proof of Thy incomparability, that Thou art the 
All-Prevailing, the All-Knowing, the All-True. (A 9:342) 





Such psalmlike prayers of praise, in beautiful, rhythmic rhyme- 
prose are unforgettable, and they deeply impressed the mystical 
writers of later centuries. The great poets of Iran understood th 
language of the flowers and birds as clearly as Dhü?n-Nün; the 
proems of "Attār's epics translate this praise of the creatures int 
human poetical language, and he was able to express the silen 
yearning of all creatures in the forty chapters of his Musibatnüma 
Dhū'n-Nūn's compatriot Sha‘rani, the last great mystic of Egypt in 
the sixteenth century, tells a story that reminds the reader immedi; 


ļ 


ately of Dhū'n-Nūn's hymnic praise: | 
Whoever recollects God in reality, forgets all else besides Him, because 
all the creatures recollect Him, as is witnessed by those who experience 
revelation (kashf). I experienced this state from evening prayer until on 
third of the night was over, and I heard the voices of the creatures in the 


praise of God, with elevated voices so that I feared for my mind. I heard 
the fishes who said: Praised be the King, the Most Holy, the Lord. | 


The late thirteenth-century mystical poet Yanus Emre, who de- 
clared that he would praise the Lord together with the stones and the 
fountains, with the gazelles and with the prophets, was just as faith- 
ful an interpreter of the Koranic words that everything was create} 

in order to worship and praise the Creator as was his KEE 
century compatriot Merkez Efendi, about whom a charming story 
was told to me by Turkish friends: | 


The sheikh of the Khalvati order in Istanbul, Siinbiil Efendi, in looking 
for a successor, sent his disciples forth to get flowers to adorn the coh- 
vent. All of them returned with large bunches of lovely flowers; only one 
of them—Merkez Efendi—came back with a small, withered plant. When 
asked why he did not bring anything worthy of his master, he answered: 
“I found all the flowers busy recollecting the Lord—how could I inter- 
rupt this constant prayer of theirs? I looked, and lo, one flower had 
finished its recollection, That one I brought.” It was he who became the 
successor of Stinbiil Efendi, and one of the cemeteries along the Byzan- 
tine wall of Istanbul still bears his name. 


The poetic aspect of Dhü^n-Nün has been highlighted because 


25. Ash-Sha*ráni, Lawaqih, p. 156. See also the description of Kázarüni in T 2:295. 
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that is most conspicuous in his sayings. A detailed study of his life 
and work would, in all probability, reveal many previously un- 
known aspects of his teachings and show whether he was, indeed, 
the first "theosophist" among the Sufis or rather the hymnodist 
who rediscovered the divine glory as praised by the creatures. In 
later times Dhü^n-Nün became a subject of tales and legends. 

Another early saint has been almost completely transformed |^ 
into a kind of Sufi symbol—Abū Yazīd (Bāyezīd) Bistāmī (d. 874).?9 
His personality looms large on the horizon of early Persian Sufism. 
Few mystics have impressed and perplexed their contemporaries 
and successive generations as much as this ascetic from the little 
place known as Bistam (Bastām) in northwestern Iran. Strange 
experiences and great faith are ascribed to him. His theopathic 
locutions and paradoxes attracted another, though very different, 
mystic, Junayd (d. 910), the leader of the Baghdad school, who, 
however, held that Bayezid had not reached the final goal of the 
seeker. 

Numerous attempts at explaining Bayezid’s personality and his 
enigmatic utterances have been made in Europe. The finest one 
is the short and penetrating study by Hellmut Ritter. R. C. Zaehner 
has stressed the possibility of Indian influences upon Bayezid. The 
import of the story that Bayezid’s mystical master was a certain 
Abi *Ali as-Sindi, i.e., from Sind, is still doubtful; even if this man 
had been from the lower Indus valley and not from a village called 
Sind close to Bistam, it seems scarcely possible to draw far-reaching 
consequences from this geographical fact: not every man from Sind 
could be expected to know all the intricacies of Hindu monistic 
philosophy. It is, of course, tempting to imagine such an acquaint- 
ance with Vedantic speculations on the part of Bayezid, and some of 
the equations brought forth by Zaehner seem very plausible; yet it 
seems more likely that the mystic of Bistam should have reache 
his goal by means of the Islamic experience o 
as he formulated it for the first time, rather thah by an experience 






26. Hellmut Ritter, "Die Aussprüche des Báyezid Bistami," in Westóstliche Abhand- 
lungen, Festschrift für Rudolf Tschudi, ed. Fritz Meier (Wiesbaden, 1954). Reynold A. 
Nicholson, “An Early Arabic Version of the Mi‘raj of Abü Yazid al-Bistami," Islamica 
2 (1925). On possible Indian influences see Robert C. Zaehner, Hindu and Muslim 
Mysticism (London, 1960), and the critical article by M. Abdur Rabb, “The Problem 
of Possible Indian Influence on Abū Yazīd al-Bistāmī,” Journal of the Pakistan His- 
torical Society, January 1972. ‘Abdur Rahman Badawi, Shatahdt as-süfiyya, I: Abü 
Yazīd al-Bistāmī (Cairo, 1949). 
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that, in the Vedantic sense, would have led him to an extension of 
the atman, “the innermost self,” until it realizes its unity with the 


essence of everything as expressed in the words tat twam asi, "that | 
is you.” Bayezid hoped for a complete extinction of the traces of 


self, not for an extension of anything created (cf. MM 56). The 


negative way is his; but he was also the first to describe the mystical | 
experience in terms of the image of the mi‘raj, the heavenly journey | 


of the Prophet. His sayings burn with hopeless longing and possess 
a weird beauty, and they are often frightening in their powerful 
C; imagery. His yearning is absolute, and so is his disappointment. 

Bayezid’s nephew, to whom we owe the transmission of many 


of his sayings, once asked him about his renunciation, and he | 


answered: 


Renunciation (zuhd) has no value. I was three days in renunciation, on , 


the fourth day I had finished it. The first day I renounced this world, 
the second day I renounced the Otherworld, the third day I renounced 
everything save God; when the fourth day came, nothing was left to me | 
but God. I reached a desperate longing. Then I heard a voice addressing 
me: "O Bāyezīd, you are not strong enough to endure with Me alone.” I 
said: “That is exactly what I want." Then the voice said: "You have 
found, you have found!” (T 1:167) 


ļ 


God is so overwhelming that man becomes nothing even when 
thinking of His name or pronouncing the word Allah with proper, 
awe: “Bayezid once uttered the call to prayer and fainted. When 
he came to his senses he said: ‘It is amazing that a man does not die 
when uttering the call to prayer.’ ’’2”7 But then, how are we to under- 
stand his description of his flight beyond space three times thirty 
thousand years—until eventually he found nothing but Bayezid in 
the divine throne and behind the veil that hides God? And again 





there is his reply to someone who asked him: When does man reac 
God? “O you miserable one—does he reach Him at all?” One oi 
his mystical friends—the traditions about the name differ—sent him 
a prayer rug on which to pray; but he answered: "I have put to- 
gether the worship of the inhabitants of the heavens and the seven 
earths and put it into a pillow and put that pillow under my 
cheek” (T 1:144). And at other times, when somebody came to sed 
him, he replied: "I myself am in search of Bāyezīd.”* f 


His sentences are paradoxes, wrapped in wonderful imagery: ra 
27. Ritter, “Bayezid,” in Westóstliche Abhandlungen, ed. Meier, p. 234. | 


28. Ibid., p. 240. 
29. Ibid. 
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twelve years he was the blacksmith of his self until he made of 
. himself a pure mirror (T 1:139); he saw "longing" as a palace in 
which the sword "horror of separation" is placed and a narcissus 
stem "union" given in the hand of hope—but even after seven 
thousand years the narcissus is fresh and green, for no one has ever 
attained it (T 1:166). 

Bayezid might acknowledge at one moment that he eventually 
found that God had remembered him before he remembered God, 
knew him before he had known Him, and that God’s love of man 
precedes man’s love of God (A 10:34); but at another moment the 
same Bayezid sighs: 


As soon as I attained to His Unity I became a bird with a body of One- 
ness and wings of Everlastingness, and I continued flying in the air of 
Quality for ten years, until I reached an atmosphere a million times as 
large, and I flew on, until I found myself in the field of Eternity and I 
saw there the Tree of Oneness. . .. And I looked, and I knew that all this 
was a cheat. 

Then again, he exclaimed, with the pride of one who had found 
his goal: 

He got up once and put me before Himself and addressed me: “O Baye- 
zid, my creatures desire to behold thee.” So I said: “Adorn me with Thy 
Unity and dress me with Thy I-ness and raise me to Thy Oneness so that, 
when Thy creatures see me, they may say: We have seen Thee, and it is 
Thou and I am no longer there.” (L 382) 

It must have been in such a state of rapture that Bayezid said: 
"Subhānī—Praise be to Me, how great is My Majesty!” This typical 
shath has puzzled many later mystics and has often been repeated 
by the poets of Iran and Turkey and Muslim India as proof of the 
unitive state reached by the perfected mystic. )Sarraj, to give one 
example of moderate Sufi interpretation, understands Bayezid to 
be talking “as if he were reciting the Koranic word: ‘I am God, there 
is no God besides Me' " (Süra 20:14) (L 390)—which is certainly a 
mild explanation. /Bayezid came to attain this state by an austere 
via negationis and constant mortification, by emptying himself of 
himself, until he had reached, at least for a moment, the world of 
absolute unity where, as he said, lover, beloved, and love are one 
(T 1:160), and where he himself is the wine, the wine-drinker, and 
the cupbearer (T 1:159)—a formulation used by later Persian poets 
in their hymns praising the purifying and transforming power of 
divine love. 


BO / HISTORICAL OUTLINES OF CLASSICAL SUFISM 


A strange figure of dark fire, Bayezid stands lonely in early Ira- 
nian Sufism4His paradoxes constantly yield new meaningyyet they ` 
continue to be elusive—unless the reader were to share the mystic's 
experience. Or would one, then, return and claim with Bayezid | 
that "everything was a cheat"? | 

f Whatever the experiences of the mystic from Bistam were, his 
personality inspired many later writers. His name occurs, in poetry, 
more frequently than that of any other mystic, with the exception , 
of "Mansür" Hallaj, with whom he was sometimes associated, al- 
though Hallaj believed that “poor Abü Yazid" had arrived only at | 
the threshold of the divine (P 250). The poets could easily contrast 
his unflinching faith and deep religious engagement with the 
“infidelity of Yazid” (playing on the similarity of their names); the 
second Omayyad caliph Yazid was responsible for the tragedy of 
Kerbela, in which the Prophet’s grandson was killed, together with 
his family, in 680, and his name has become anathema to every 
pious Muslim. ‘Thus Sanà'i asks: 


Who ever agreed with the Yazid "base soul,” 
how could he know the state of Bāyezīd? 
(5 632) 


For the "soul that inspires evil" is similar to the cruel enemy of the 
Prophet's family and thus stands in contrast to the great mystical 
leader. ''Bayezid of his time” has become an honorary epithet for 
a man of outstanding mystical piety, and Sufi pretenders have bee 
warned “not to make themselves Bāyezīds” (M 6:2548). In hiş 
Mathnawi, Rimi tells the legend that Bayezid’s disciples rebelled 
against him when he exclaimed: “Under my garment there is noth 
ing but God!” But when they tried to kill him, the strokes of their 
knives wounded themselves (M 4:2102-40), for the perfect saint is 
a pure mirror who reflects the attributes of others to them. In an- 
other passage he relates the story of a Zoroastrian who refused t 
accept Islam because he felt too weak to embrace a religion that hat 
produced spiritual heroes like Báyezid (T 1:149; M 5:3358)—a sto 
that has been taken over, in our day, by Muhammad Igbal in his 
Jawidname (1932), where it serves to assert the spiritual strengt 
of the Islamic religion and the true Muslims. 

There are still sacred places dedicated to the memory of the 
lonely mystic of Bistam in the remotest corners of the Be 
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world: in Zousfana in the Maghreb and in Chittagong in Bangla 
Desh, where huge, whitish turtles inhabit a tank to which people 
come to obtain blessings for themselves and for their children. 

Sufi hagiography often mentions a letter sent to Bayezid by 
Yahya ibn Mu‘adh, who wrote: “‘I am intoxicated from having 
drunk so deeply of the cup of His love.'-Abü Yazid wrote to him 
in reply: ‘Someone else has drunk up the seas of Heaven and earth, 
but his thirst is not yet slaked: his tongue is hanging out and he is 
crying "Is there any more?’’’”’ (A 10:40). Bayezid’s metaphysical 
thirst has never been quenched; he belongs to those who, 


even if they would drink every day seven seas of union from this goblet, 
they would say from thirst to thirst: 


Standing in the water, athirst 
and not being granted a drink. 


(B 442) 


His correspondent Yahyà ibn Mu'adh ar-Ràzi was a completely 
different type, personifying another major trend in early Sufism. 

Yahyà came from Rayy (near present Tehran), lived for a while 
in Balkh, and died, i (871) in Nishapur, (‘and he spoke constantly 
about hope" (Q 16). According to Hujwiri, he Was the author of 
many books—which seem to be lost—and his sayings ‘‘are delicately 
moulded and pleasant to the ear and subtle in substance and profit- 
able in devotion" (H 122). Indeed, the scattered words and short 
poems that have come down to us from the "preacher Yahyà" are 
pleasantly different in style from the utterances of the Khurasanian 
and the Baghdadian Sufis. He was mainly a preacher who called 
people to God, and, altlióügh a number of Sufis are related to have 
preached in public, he is the only one to be distinguished by the 
title al-wá^iz, "the preacher.” He also talked about divine love, and 
to him is ascribed the famous saying: “Real love does not diminish 
by the cruelty of the beloved, nor does it grow by His grace, but is 
always the same" (A 10:58)—an idea that has been worked out by 
the Persian poets to its final consequences. 

Yahya held that “‘one mustard seed of love is better than seventy 
years of worship without love” (T 1:306). Religion is, for him, hope 
in God, whose mercy is infinite and who listens to the prayer of the 
human heart, — cM CE 


The preacher from Rayy once spoke about the difference between 
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; quet and the one who attends in the hope of meeting his friend; 

Ser | such is the difference between the ascetic who longs for Paradise 
| for the sake of joy and bliss and the lover who hopes for the beatific | 

NE | vision of his eternal beloved (P 516). Yahya spoke the oft-repeated 
word: “Death is beautiful, for it joins the friend with the Friend!” 
(T 1:308). The most characteristic expression of Yahya’s piety is the 
reflection, in a number of his prayers, of an almost “evangelical” 
i trust in the compassionate God. In dialectical form, they show the 
| contrast between the helpless sinner and the Almighty Lord who 
| can forgive His miserable creatures out of His inexhaustible trea- 
sure of mercy: 
O God, Thou hast sent Moses and Aaron to Pharaoh the rebel and said, | 
“Talk mildly with him"—O God, this is Thy kindness towards one who 
claimed to be God; how, then, is Thy kindness towards one who is Thy | 
servant out of his innermost soul? ... O God, I fear Thee because Jama | 
slave, and I hope in Thee because Thou art the Lord! ... O God, how 
_ should I not hope in Thee, while Thou art merciful, and how should I 
"d not fear Thee because Thou art powerful? O God, how can I call upon 


v Thee, being a rebellious slave, and how could I not call upon Thee who |; 
c art a merciful Lord? (T 1:309-—10) 
ï 


S hyā deeply trusted in God's forgiveness, which can cover every 

NR sin, for no matter how near perfect a man may be, sinning is part 
of human nature: “O God, though I can not refrain from sin, 
Thou canst forgive sins” (T 1:310). And this God will lead him 
eventually to the place that He chooses out of His loving-kindness: | 

O God, I have done nothing for Paradise, and I have no strength | 

to endure Hell—everything is left to Thy mercy!” (T 1:310). The 
preacher from Rayy stands amazed and overwhelmed before the, 
mystery of divine love—is it not the greatest miracle of grace that 

God, the ever rich who needs nothing, should love men? How, then, 
should man, who is so much in need of God, not love Him? He 

sums up his whole feeling in one short prayer: “Forgive me, for I 
belong to Thee" (T 1:310). | 
Among Yahya’s successors—though not exclusively his disciples— 

there are two main ones in central and western Iran who are men- 
tioned by later authors. His disciple in Nishapur was Abū "Uthmān 
al-Hiri (d. 910), who had been educated in part by Shah Kirmàni 

in the spiritual tradition of Khurasan. Al-Hiri is regarded as one. 

of the great leaders of his time, whofstablished Sufism in Nishapur; ) 

but he was criticized by some contemporaries for/ thinking too 


X S he person who comes to attend a banquet for the sake of the ban- 
9 


——— 





) 
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much of the purification of the soul without turning his views 
exclusively to God. He is regarded as Eus the first to introduce 
a strict system of education for his disciples,)a trend that developed 
finally into the perinde ac cadaver obedience that distinguishes 
later Sufi education.» The second master/of Rayy is Yūsuf ibn 
Husayn ar-Rāzī (d. 916), who belongs to the line of the ascetic Abū 
Turāb and who seems to have met Dhü?n-Nün in his early years. He 
is credited with sayings about ikhldas, “perfect sincerity,” as well as 
with sentences about the constant recollection of God. 

Rabi‘a ushered in a new and productive period in the develop- 
ment of the mystical life in Iraq. Among the many Sufis who lived 
and worked in the capital, Baghdad, as well as in other Iraqian 
cities, mention must be made of fabis younger contemporary 
Ma‘rif al-Karkhi (d. 815). Legends speak of his strong mystical 
power; his prayers were héard, and after his death people from 
Baghdad would cross the Tigris to the section of Karkh and pray 
for rain at his tomb. He was among the first to speak about divine 
love, and his teaching that one cannot learn love, for it is a divine 
gift and not an acquisition (T 1:272), has had a great impact on 
mystical thought. Qushayri attributes to Ma‘rif special strength in 
i perfect contentment with God's decrees (Q 9). 

a'rüf's disciple Sari hieu suem huckster" (d. circa 867), 
gratefully acknowledged that his teacher's blessings had enabled 
him to achieve high spiritual rank. The biographers claim that 
Sari was the first to discuss the various mystical states (ahwal), a 
central topic of mystical writers. His piety and scrupulosity are 
reflected in the remark that he was afraid that his nose might turn 
black because of his sins. In his meetings he used to discuss topics 
of mystical love, which he was apparently the first to define as "real 
mutual love between man and God"—a scandal to the orthodox, 
who accepted "love of God” only in the sense of obedience. Also 
attributed to Sari are sayings about the problem of tauhid, “to de- 
clare that God is one," which was later elaborated by his disciple 
and nephew Junayd. A delightful episode preserved in the Nafahdat 
al-uns reveals the great Sufi leader in a very human light: “During 
his illness people used to visit him and would ask him for his bless- 
ings and prayers, and he, eventually exhausted, taught them to 


30. For the whole problem see Fritz Meier, “Hurāsān und das Ende der klassischen 
Sufik,” in La Persia nel medioevo (Rome, 1971). 


© N theological and philosophical vocabulary of the /Mu'tazila-jwhich | 
brought criticism from the Hanbalites. Yet the study of Mu'tazilite | 
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pray: ʻO God, teach us how to behave when visiting the sick’ ” 
(N 54; A 10:122). 


During those years when Sari was discussing the mystical stages, | 
his compatrio( al-Harith al-Muhasibi (d. 857) jwas writing his fun- | 
damental books on mystical psychology.*! Born in Basra in 781, he | 
was probably inflyenced by the teachings of Hasan v as dic fol- | 


lowers. Muhásibi belonged to the Sháfi'i school of law; as did Ju- 
nayd, Rūdhbārī, and any other Sufis but he ļa dc ired the 


theological methods gave him greater eloquence, and it is he who 
gave Sufism a highly developed technical language. 


Muhiasibi—whose surname is derived from muhdsaba, the con- | 


stant analysis of even the most secret motions of the soul and the 


heart—taught the relentless fight against man's lower nature, not | 
just the outward struggle of the ascetic against the “flesh,” but a | 


subtle psychological analysis of every thought as well as uninter- 
rupted spiritual training. Such training, of course, goes along with 
utmost scrupulosity. Muhäsibī claimed to have a nerve in his, 
finger that would warn him whenever food was not perfectly clean 


legally (N 572). He has described very eloquently the state of the: 


seeker of the path to God: 


| 





God has appointed self-mortification for the seeker, for the training of 
his soul. Men are ignorant of the high station of that one who is preoccu- 
pied with his Lord, who is seen to be thinking little of this world, who 1 
humble, fearful, sorrowful, weeping, showing a meek spirit, keeping f 
from the children of this world, suffering oppression and not seekin 
revenge, despoiled, yet not desiring requital. He is dishevelled, dusty 
shabby, thinks little of what he wears, wounded, alone, a stranger—bu 

| if the ignorant man were to look upon the heart of that seeker, and se 

| how God has fulfilled in him what He promised of His favor and wha 

| He gives Him for exchange for that which he renounces of the vai 

glory of the world and its pleasure, he would desire to be in that one' 

, place, and would realise that it is he, the seeker after God, who is trul 

| rich, and fair to look upon, who tastes delight, who is joyous and happy. 
| for he has attained his desire and has secured that which he sought from 
his Lord.** | 


Muhasibi's subtle analysis of riyà, "hypocrisy," and his whole meth- 


31. Margaret Smith, An Early Mystic of Baghdad (London, 1935). Joseph van Ess, 
Die Gedankenwelt des Hàrit al-Muhasibt, anhand von Übersetzungen aus sein 
Schriften dargestellt und erldutert (Bonn, 1961), is an excellent analysis of Mubàsibi's 
teachings. Some of Muhásibi's works have been edited; these are listed under his name 
in the Bibliography. 

32. Smith, Readings, no. 12. | 
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odological approach became fundamental and indispensable to the 
early Sufis; Ghazzali, the master of moderate medieval mysticism, 


depends largely upon him. | 
^ e^ ong the disciples of Sari as-Sagatī, [Abü Bakr al-Kharraz (d. 
| da ks known in the West through Arberry’s translation of his 


Kitab as-sidq, “The Book of Truthfulness/^*5His mystical hints, 
isharat, seem to have influenced Junayd. Tradition credits him sk 
with having been the first to discuss the theory ofan, “anni 
tion," and \baga, “pe ife in God.’/ Recently discovered 
documents reveal that he can be regarded as one of Junayd’s masters 

and that he contributed to mystical psychology in his Kitab al- 
faragh, which has been analyzed by Pére Nwyia (W 240 f£.). 

Nwyia has also brought to light Kharraz’s importance for the 7 
definition of taukid, in which he anticipates some of Junayd’s and 
even Fallaj’s ideas: "Only God has the right to say ‘I,’ for whoever 
says ‘I’ will not reach the level of gnosis.” That is why Satan was 
punished, for he said, “I am better than Adam,” and that is why 
the angels had to prostrate themselves before Adam, for they had 
claimed, “We are higher than he.” The only true subject is, in fact, 
God. Kharrāz goes even further by showing that this divine “I” is 
ontologically connected with the divine name al-Haqq, “the Real- 
ity’’—this seems to be the nucleus of Hallāj's famous phrase anā’l- 
Haqq (W 249). From these theories we can understand how *Abdul- 
lāh-i Anşārī, the leading mystic and hagiographer of Herat in the 
eleventh century, could make the remark: “Abi Sa‘id [sic] Kharraz 
would have needed a trifle lameness, for nobody could walk along 
with him” (N 74). 

Kharrāz was writing a treatise on saintship at almost the same 
time that Sahl at-Tustarī (d. 896) was discussing the problem of | 

Yon saintship and Tirmidhi was working on his book Khatm al-auliy@, | 
’ |The Seal of Saints.” This coincidence indicates that during the last \ 
two or three decades of the ninth century the necessity for a 
systematization of mystical thought was being felt, and that the 
problem of sanctity and saintship was one of the central ones at the ) 
time. 

Sahl's name stands for a certain tendency that was rejected in 
part by subsequent generations. It is, however, difficult to find 
heterodox trends in the teachings of this apparently introverted 


33. Abū Bakr al-Kharrāz, Kitāb as-sidg, The Book of Truthfulness, ed. and trans. 
A. J. Arberry (Oxford, 1937). 
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~ ascetic, who was praised by Junayd as “the proof of the Sufis” (QR | 
59). He had spent a couple of years in the ascetic settlement at 
Abbadan and was eventually exiled to Basra. His most frequently | 
EA theory is that of the obligatory character of repentance, which 
Se should be a permanent state in the faithful. This austere outlook | 
ts the ascetic life in which Sahl tried to combine tawakkul and 
work; for, as he thought, it would be an offense to the Prophetic tra- 
dition to avoid or condemn work as a means of gaining one's liveli- 
hood, but an offense against the faith to neglect "trust in God.” *+ 

Sahl tried to remain aloof from the theological discussions that. 
\ / had shaken the Muslim community in the preceding decades; he 
( advocated the duty of obeying the political ruler. Instead, he retired 
into the sweetness of his inner life and found there the peace that 
the disturbed outward world could not give him. He wrote an ex- 
tensive commentary on the Koran in which he discussed the four- 
fold meaning of each verse. His theories of saintliness are highly 
interesting: he spoke of a pillar of light formed from the souls of 
- those who are predestined to become saints—it was the time in bo 
V Sufi and Shia circles that theories about the preexistent light of 
Muhammad were being developed, and other mystics had put forth 
the theory that the souls of the true lovers belong to a divine light; 
According to Sahl, only the saints are predestined to attain the 
mystery of lordliness, sirr ar-rubūbīya—here lies, probably, one 
source of Hallaj’s similar theories, for Hallaj had lived with 
Sahl for a while. 
Sahl’s teaching was continued by his disciple Ibn Salim (d. 909); 
hence their school was known as the Salimiyya. The author of th 
first comprehensive manual of Sufism, Abi Talib al-Makki, be 
longed to this group. | 
Sahl’s younger contemporary at-Tirmidhi developed peculiar 
JS ideas about sainthood.** Tirmidhi is surnamed al-Hakim, “the phi- 
losopher," which points to the fact that through him Hellenistic 
philosophical ideas were penetrating Sufism. Tirmidhi died early 

in the tenth century in Mecca, where he lived after the study of 








34. Cihad Tunc, "Sahl ibn ‘Abdullah at-Tustari und die Salimiya” (Ph. D. die, 
University of Bonn, 1970). Tunc is a Turkish theologian; his discussion of Sahl is npt 
fully satisfactory. 
35. Osman Yahya, "L'oeuvre de Tirmidi, essai bibliographique," Mélanges Louis 
Massignon, g vols. (Damascus, 1956-57), 3:411ff.; Nicholas Heer, “Some Biographical 
and Bibliographical Notes on al-Hakim at-Tirmidhi,” in The World of Islam: Studies 
in Honour of Philip K. Hitti, ed. R. Bailey Winder and James C. Kritzeck bē 


1960). | 
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Shafiite law in Balkh and a prolonged stay in Iraq. He, too, wrote 

a commentary on the Koran “in the light of the questions which 

his own experience posed to him and which he interpreted in a 

vocabulary enriched by the philosophical rapport and the experi- 

ences of the earlier mystics” (W 156). He thus gave the words a 

more profound meaning, and it is significant that the founder of 

the Naqshbandi order in the fourteenth century attributed to him 

a particular power when the disciple undergoes the process of di- 

recting his concentration toward the spirit of one of the great mas- 

ters (N 119). 

Tirmidhī's main contribution to the theory of Sufism is probably _— 

his “Seal of the Saints,” in which he developed the terminology of 

sainthood that has been used since that time. The leader of the 

Sufi hierarchy is the qutb, “pole” or “pivot,” or ghauth, “help.” 

The saints govern the universe, certain groups of three, seven, forty, 

or three hundred saints being entrusted with various duties in 

maintaining the world order (see Chapter 4). Like the prophets, 

whose seal is Muhammad, the saints have their n tbe last and 

culminating figure in the hierarchy. Za, hs a 

The degrees of sainthood as sketched by Tirmidhi are related to — — 
the degree of illumination and gnosis reached by the person in 
question—it is not a "hierarchy of love." With him, the emphasis 
upon gnosis, ma‘rifa, becomes more explicit; he thus prepares the 
way for later theosophic speculation. 

But while Sahl and Tirmidhi wrote about saintship and gnosis, 

7*Amr al-Makki (d. 909) was probably the first to compose a system- 
atic treatise on the degrees of love, intimacy, and proximity. 

The undisputed master of the Sufis of Baghdad was Abü'l-Qasim 
al- Junayd, who is considered the pivot in the history of early Su- 
fism.*$ Thē representatives of divergent mystical schools and modes 
of thought could refer to him as their master, so that the initiation 
chains of later Sufi orders almost invariably go back to him. 

Like many other mystics, Junayd came from Iran; born in Niha- 
wand, he settled in Baghdad and studied law according to the Shafi- 
ite rite. In Sufism he was educated by his uncle Sari as-Saqati; 


36. A. J. Arberry, “Junaid,” Journal of the Royal Asiatic Society, 1935, p. 499: 
A. H. Abdel Kader, The Life, Personality and Writings of al-Junayd, Gibb Memorial 
Series, n.s. 22 (London, 1962). See the review of Abdel Kader’s book by Joseph van 
Ess, Oriens 20 (1967). A fine analysis is given in Zaehner, Hindu and Muslim Mysti- 
cism, pp. 135 ff. 
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Muhisibi’s psychological insight seems to have impressed him, and | 
the influence of Kharraz on his formation is apparently greater than | 
has been proved at the moment. One of his fellow Sufis, al-Haddād, 
is reported to have said: “If intellect (‘aql) were a man, it would. 
„have the form of Junayd” (N 80), a saying that alludes to the seri- 
ousness, sobriety, and penetrating mind of the master. | 
” Junayd—faithful to the Muņāsibī tradition—sees in Sufism a way 
V^ of constant purification and mental struggle: '"We did not take 
Sufism from talk and words, but from hunger and renunciation of; 
X the world and cutting off the things to which we were accustomed 
‘| and which we found agreeable” (Q 19). The mystical life meant, | 
"for him, the permanent striving to return to one's origin, that 
^ origin that was in God and from which everything proceeds, so that 
eventually the mystic should reach the state "in which he was be- 
lu fore-he—was.” That is the state ofthe primordial covenant (Sura 
A 7:171), when God was alone and what is created in time was not 
yet existent. Only then can man realize perfect tauhid; only then 
can he witness that God is one from eternity to eternity. | 
The tremendous majesty of God in His aloneness and unity 
vA permeates every thought of Junayd; he feels that majesty whose 
' will must be accepted in every moment of life, and before whom the 
| servant becomes nothing through constant obedience, worship, an 
permanent recollection of His name, until he reaches the "annihil 
tion in the object mentioned," when the recollecting human is no 
y | longer separated from the object of his recollection, God. Unifica- 
d tion means, for Junayd, “the separation of the Eternal from that 
which has been originated in time by the Covenant” (H 281); and 
it also means “to go out of the narrowness of temporal signs into 
the wide fields of eternities" (L 29). Like other mystical leaders, 
Junayd spoke about the different stations and stages on the Path; 
j/ he praised poverty, faqr, which is "an ocean of affliction, yet its 
affliction is completely glory" (L 174). Mystical love means, to him, 
"that the qualities of the Beloved replace the qualities of the lover" 
(L 59); itisa transformation of the lover on the level of attributes. 
A major aspect of Junayd's teaching is his emphasis on the state 
V of sobriety (sahw) as contrasted to intoxication (sukr). Bāyezīd 
Bistami preferred mystical intoxication because it obliterates the 
human attributes and annihilates man completely in the object of 
adoration, taking him out of himself. Junayd and his ci 
however, considered the "second sobriety” the highest and prefer. 


| 





? 
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ble state: after the ecstatic intoxication man becomes once more 
aware of himself in the “life in God,” when all his attributes, trans- 


formed and spiritualized, are restored to him. Fand, “annihilation,” r| K 


is not the ultimate goal, but bagā, ' remaining," a new life in God 

Junayd's claim, like that of Bayezid, is absolute; he concentrated 
every thought, every love, every inclination, every admiration, 
every fear, and every hope on God and asked Him to annihilate 
everything that might exist outside this perfect concentration (A 
10:282). 

Junayd knew very well that mystical experience and thought 
cannot be rationalized and that it is dangerous to speak openly 
about the deepest mysteries of faith in the presence of the uniniti- 
ated (particularly since orthodox circles viewed the activities of 
the Sufis with growing suspicion). It was for this reason that he had 
rejected Hallaj, who was to become the model for all who are pun- 
ished because they speak openly about the mysteries of love and 
unity. Junayd, therefore, refined the art of speaking in isharat, sub- 
tle allusion to the truth—a trend, attributed first to Kharraz, that 
became characteristic of later Sufi writings. His letters and short 
treatises are written in a cryptic style; their language is so dense 
that they are difficult to understand for one not acquainted with 
his peculiar way of thinking and teaching. This language of ex- 
quisite beauty rather veils than unveils the true meaning. 

One of Junayd’s friends in Baghdad was [Ruwaym (d. g15);/in 
fact, the Baghdad Sufis were divided in their preferences between 
these two masters. Ansari admitted 150 years later that he "would 
prefer one hair of Ruwaym to a hundred of Junayd" (N 95). 

Ruwaym is remembered by later hagiographers mainly because 
he did not practice the same extraordinary austerities as many of 
his contemporaries and did not overemphasize tawakkul, absolute 
trust in God. "He disguised himself in the attitude of a rich 
man" (N 95). Ibn Khafif, the Shirazi Sufi leader, relates how Ru- 
waym's little daughter, prettily dressed in red, ran into her father's 
arms, and he caressed her and explained to his surprised visitor that 
he liked to care for his family and would not leave everything to 
tawakkul (X. 85). For him, tawakkul meant trust in God's eternal 
promise to look after His creatures (L 52), but it did not mean to 
turn completely aw. , from Baghdad f ncerns. 

Two more fi red of the (Bagh ircle should be mentioned, 
both of them m for their ay They are/ Abū’l-Husayn an- 


we 


4 


N 
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lover" (d. after goo). 

Nuri had been a disciple of Sari as-Saqati and was, thus, a con- 
frére of Junayd; after having spent some years in Ragga in north- 
ern Iraq, he had returned to the capital. He is the greatest repre- 


Nūrī (d. 907) and Sumnün, whose sobriguet was al-Muhibb, "the 


„- sentative of that pure love that had been introduced by Rabi‘a, a 


disinterested love for which God has not asked and for which He 
will not recompense the lover. That his love—a love that rejoices 
in suffering—was not only theoretical was proved when Ghulam 
Khalil brought charges against the Sufis of Baghdad in 885. Ac- 
cused of heresy, and likely to be sentenced to capital punishment, 
Nuri offered his life to save his companions; the caliph, touched 
by such magnanimity, investigated the case, found the Sufis to be 
good Muslims, and set them free. Brotherly love was, for Nuri, the 
perfect expression of truthfulness as well as of genuine spiritual 


poverty, which meant preferring others to himself. 


Niri was considered a heretic (zindiq) by the orthodox because 
he spoke of being a lover (“dshiq) of God, a strong term that was 
misinterpreted by the theologians (see B 389). His love was over- 
whelming, and in his enthusiasm he tended to “tear the veils” (L 
59) and therefore expose himself to blame and danger. He was, 
however, not only the representative of a love that overflows all 
borders and tempts man to seemingly blameworthy acts; he alsc 
composed a number of theoretical works that have only recently 
come to light. Like Shaqiq, he speaks of the light of God, which is 
the first thing to appear when God wants to guide a person on the 
mystical path (W 348). His Maqamat al-qulüb “The Stations of 
the Hearts," contains a fine analysis of the psychological stages ancl 
their "seats" in the human heart. Nwyia (W 326) has drawn the 
attention of scholars to Nüri's colorful imagery, which until recent- 
ly was known only from his short musical poems and some frag- 
ments of prose. But to truly appraise his power of expression, one 
should read Nüri's elaborate comparison of the heart to a house in 
which a king, Certitude, resides, assisted by two viziers, Fear and 
Hope, and surrounded by ten chiefs, which are the main duties of 
a pious Muslim. Another description of the cleaning of this house 
reminds us immediately, in its consequences, of Jalaluddin Rümi's 
famous verses about the lover who is admitted to the abode of the 
beloved only after he has become annihilated, for “there is no room 
for two I's in this narrow house" (M 1:3056-63)—an echo of a basic 
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mystical experience through the centuries. Niri’s description of —~ 


the seven citadels, surrounded by seven ramparts and a wall, as God 
has built them in the heart, is somewhat reminiscent of St. Theresa’s 
Interior Castle, though the Baghdad Sufi does not reach the psycho- 
logical depth of the great Carmelite nun. 

Nūrīs definition of the heart as a garden prefigures later Per- 
sian garden poems: the garden of the heart is either blessed or de- 
stroyed by rain—rain being, in the East, a symbol of divine activity 
and, generally, of divine mercy. Nuri speaks of the two-fold rain, 
one of grace and mercy and one of divine wrath and revenge; the 
first one is revealed by thunders of majesty in the hearts of those 
who repent, by the lightning of desire in the hearts of the ascetics, 
by the showers of generosity in the hearts of the lovers, and by the 
breeze of appeasement in the hearts of the gnostics. But the thun- 
derstorm of revenge sends the thunder of rupture into the hearts 
of the idolaters, the lightning of hatred into the hearts of the hypo- 
crites, the rains of enmity into the hearts of the oppressors, and the 
wind of the veiling screen into the hearts of those who transgress 
the law. Nuri was, as can be understood from these few details, 
indeed a forerunner of the later poets, who never tired of express- 
ing their mystical experiences in the imagery of gardens, flowers, 
rains, and fruits—those poets who would symbolize the word coming 
to them from the beloved by the life-bestowing morning breeze, or 
the advent of the Prophet by a merciful rain that quickens the 
parched hearts of mankind. 

Niri seems not to have been a conforming member of the Bagh- 
dad Sufi circles. There are stories that recount Junayd’s criticizing 
him for exuberant words and startling miracles. Indeed, his way 
of educating his lower soul was quite peculiar: he was afraid of lions 
and therefore stayed in the lion-infested forests along the Tigris 
to conquer his fear.*” Does he not remind us of the age-old mytho- 
logical tales in which the hero goes into the forest, the symbol of 
his unconscious, in order to overcome the animals, which represent 
his lower instincts? Niri’s death, too, occurred in a strange way: 
enraptured by the recitation of a verse, he ran into a nearby reedbed 
where the reeds had just been cut; the razor-sharp edges of the 
stumps hurt his feet without his being aware of the pain; soon 
afterward he died from the wounds. 


37. Ibn al-Jauzi, Talbis iblis (Cairo, 1921-22), p. 381, dwells intensely upon this 
frequently told story. 
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Nari was Sumniin the Lover,)who called himself ‘‘the Liar”: ‘He, , 
without fear, and completely love, he without reason and complete-, 

ly heart, that moth of the candle of Beauty, that man confused by | 
the dawn of union’’—that is how ‘Attar introduced him in lovely 
rhyming sentences (T 2:82). He told touching stories about the 
Lover: the lamps in the mosque shattered when Sumnün began, 
preaching about disinterested and selfless love, and birds killed 
themselves while listening to his heart-rending sermons. Before 
‘Attar, Hujwiri had said that Sumnin “held a special madhhab in 

5 love and considered love the root and the foundation of the way 
> towards God” (H 398). Later, Jami related that men and women 
gave up their spirits during his preaching. 
Sumnün considered love superior to gnosis (P 39)—a problem 
{much discussed at that time among the Sufis. The solution finally 
Ww depends upon the personal attitude of each traveler on the mystical 
path. Sumnün knew, like Dhū'n-Nūn and all those who had ex- 
// perienced divine love, that it is always connected with affliction. 
When he was asked why, he replied: "In order that not every ordi- 
nary person may claim love, for he will run away when he sees afflig- 

: ion" (T 2:85). Love is the true religion of the spiritual elite, and 
its subtlety and depth cannot be conveyed by words. The metą- 
phors that Sumnūn the Lover used to express the ineffable esch 
ence of this love, of which he was only a fragile vessel, are not takeh 
from the vocabulary of worldly love. Rather, they are perfectly 
chaste, lucid, almost immaterial: | 


twa the friends who-had been tried and imprisoned with | 


A 





I have separated my heart from this world— 
My heart and Thou are not separate. 

And when slumber closes my eyes, 

I find Thee between the eye and the lid. 


(À 10:310) 
There is a direct line from the verses of Sumnün to the sublime 


poems being written at the same time by the most famous mystic 
of Baghdad and of the whole early period of Sufism, al-Hallāj. 


AL-HALLAJ, MARTYR OF MYSTICAL LOVE 





When Hallaj was in prison, he was asked: "What is love?" He an- 
swered: “You will see it today and tomorrow and the day after tomor- 
row.” And that day they cut off his hands and feet, and the next day T 
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The Martyrdom of al-Hallāj, from a manuscript of Amīr Khosrav's 
Dīwān, seventeenth-century India. 


The Walters Art Gallery, Baltimore 
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pum on the gallows, and the third day they gave his ashes to the 
wind.... | 

This story, told by *Attar (T 2:142), conveys in a nutshell the 
secret of Ķallāj's life, love, and death. With the intuition of a great. 
psychologist, ‘Attar has condensed into these words the tragedy of 
a man who deeply influenced the development of Islamic mysticism 
and whose name became, in the course of time, a symbol for both, 
suffering love and unitive experience, but also for a lover’s greatest 
sin: to divulge the secret of his love. | 

European scholars have been attracted by Hallaj’s fate since his 
name was first discovered in Arabic sources. After the British 
scholar Edward Pocock (d. 1691), it was the German protestant 
theologian F. A. D. Tholuck who drew attention to him whom he 
calls “the Sufi most famous (inclytissimus) by fame and fate” ** who 
“removed the veil of pantheism publicly with incredible audacity.” 
The quotation that ‘Tholuck then gives is both wrongly spelled 
and wrongly interpreted so that Hallaj’s image was seriously dis- 
torted in subsequent times. 

Tholuck regarded Hallaj as a pantheist; that became the opinio 
of the nineteenth-century scholars, and it was, and to some degree 
still is, accepted by a number of theologians. Some have accuse 
Hallaj of blasphemy, while others considered him a secret Chris- 
tian. This latter view was taken up in the late nineteenth century 
by August Miiller and lingers on in the minds of some nde 





Other orientalists, in the light of the sources at hand, tended t 
regard him as a neuropath or as a pure monist. Alfred von Kreme 
tried to locate the source of Hallāj's famous word anā'l-Hagg, "1 
am the Absolute Truth,” in Indian sources, and Max Horten jan 
the comparison between this mystical statement and the aha 
brahmasmi of the Upanishads, in which a number of oriental e 
ars have also concurred. Max Schreiner and Duncan Black Mac 
donald regarded Hallāj as a full-fledged pantheist; contrary to them 
Reynold A. Nicholson stressed the strict monotheism and the ver 
personal relation between man and God in Hallāj's thought. Fi 
nally, Adam Mez dwelt upon possible connections between the grea 
ufi and Christian theology. | 
Now, thanks to the lifelong work of Louis Massignon, the en, 
vironment and influences on Hallaj have been explored so that his 


38. Friedrich August Deofidus Tholuck, Ssufismus sive theosophia persarum 
pantheistica (Berlin, 1821), p. 68. 
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life and teachings have become better known and better understood 
in the West.” Massignon has edited the difficult rhyming prose of 
the Kitab at-tawdsin and has collected Hallaj’s scattered poems, 
which, in marvelous density, give utterance to the transcendence 
of God and His immanence in the human heart. The mystery of 
loving union is celebrated in verses free of any trace of the symbol- 
ism of profane love. Massignon devoted his whole life to the explo- 
ration of the spiritual world of Hallaj, adding more and more 
details, which he set forth in a monumental biography of the martyr- 
mystic that first appeared in 1922—just one thousand years after 
Hallaj's execution. In fact, Hallaj is, as Hans Heinrich Schaeder 
says in his review of Massignon’s book, the martyr of Islam par e 

cellence because he exemplified the deepest possibilities of personal 


VA 


piety to be found in Islam; he demonstrated the conseguences of | 


perfect love and the meaning of submission to the unity of the divine 
beloved—not with the aim of gaining any sort of private sanctity but 
in order to preach this mystery, to live in it and to die for it. 

Who was this man who has been the object of both hatred and 
love, the model of suffering, the arch-heretic of orthodox writings, 
the īdeal of enraptured Sufis? 

Ibn an-Nadim, relying upon certain inimical sources, said of him 
in the tenth century: 


Al-Husayn ibn Mansür al-Hallaj was a crafty man and a conjurer who 
ventured into the Sufi school of thought, affecting their ways of speech. 
He laid claim to every science, but nevertheless [his claims] were futile. 
He even knew something about the science of alchemy. He was ignorant, 
bold, obsequious, but courageous in the presence of sultans, attempting 
great things and ardently desiring a change of government. Among his 
adherents he claimed divinity, speaking of divine union .. . 2 


This—together with the paragraphs that follow in Ibn an-Nadim’s 
book—articulates the conventional reading of Hallaj’s personality. 
Sober historical facts, however, though sometimes not too clear, 
reveal something close to the following picture of his life: 


39. Louis Massignon, La passion d’Al-Hosayn ibn Mansour Al-Hallaj, martyr 
mystique de l'Islam exécuté à Bagdad le 26 Mars 922, 2 vols. (Paris, 1922); see Hans 
Heinrich Schaeder's review, Der Islam 15 (1926). Massignon, "Le diwan d'al-Hallàj, 
essai de reconstitution," Journal asiatique, 1931; new edition as separate book (Paris, 
1955). Massignon and Paul Kraus, A4khbár al-Halláj, texte ancien relatif à la prédica- 
tion et au supplice du mystique musulman al-Hosayn b. Mansour al-Hallaj, 3d ed. 
(Paris, 1957). See the Bibliography for other works by Massignon. Roger Arnaldez, 
Hallaj ou la religion de la croix (Paris, 1964). 

40. The Fihrist of al-Nadim, ed. and trans. Bayard Dodge, 2 vols. (New York, 1970), 
1:474- 
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Flusayn ibn Mansūr al-Hallaj, born in the province of Fars in 
858, grew up in Wasit and Tustar, where cotton was cultivated and 
where cotton carders (that is the meaning of halla) like his father | 
could pursue their occupation. The young man attached himself to: 

Sahl at-Tustari and accompanied him to Basra. Later he became a 
„disciple of ‘Amr al-Makki in Baghdad and also of Junayd. He be- 
came estranged from ‘Amr when he married another mystic's daugh- 

Y ter. She remained his only wife, and much information about Hal- 
lāj’s later life is given on the authority of their son Hamd. After a 
short while, Hallāj’s father-in-law began to regard him as a “cun- 
ning sorcerer and miserable infidel.” In connection with his first 
y pilgrimage, Husayn stayed in Mecca for a year, undergoing terrible: 
hardships in asceticism. After his return to Baghdad, Junayd fore- 
told—according to the legends—an evil end for his former disciple. 
At this point the tradition contains the following anecdote: 





When he knocked at Junayd's door, the master asked: "Who is there?” 
and he answered: "and?l-Haqq, I am the Absolute [or Creative] Truth 
[or the True Reality].” 

/This sentence has become the most famous of all Sufi claims. In: 
fact, it appears in a chapter of Hallaj’s Kitab at-tawdsin and was: 
probably taken from this source very early. In this chapter Hallaj 
discusses his own claim together with that of Pharaoh and Satan, 
Pharaoh having asserted, according to the Koran, “I am your highest 
Lord” (Sūra 79:24) and Satan, "I am better than Adam” (Sūra 
7:12). Hallaj, then, asserts his own claim, “I am the Absolute 
Truth.” This passage led later mystics into deep speculations about 

J the two different “I’s,” that of Pharaoh and that of the loving mys- 
tic; the solution is given in the divine revelation that “Pharaoh saw 
only himself and lost Me, and Husayn saw only Me and lost himself” 
(N 444), so that the “I” of the Egyptian ruler was an expression of 
infidelity but that of Hallāj expressed divine grace (M 2:2522). 

Whatever the reason for the statement anã’l-Haqq may have been, 
Junayd uttered his verdict against his former disciple, accusing him 

J of propagating an unsound religious claim. The antagonism of the 
other mystics of the Baghdad school, especially of ‘Amr al-Makki 
and his group, mounted. Hallaj left the capital. For five years he 
traveled, ultimately reaching Khurasan, where he discussed reli 
gious problems with the people; it was there, his son thinks, that he 
was surnamed hallaj al-asrar, ‘‘the cotton carder of the innermost 
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hearts," since he knew all things hidden in the human heart and 
soul. 

During a second pilgrimage to Mecca, 400 disciples accompanied ^^ 
him, and eventually, in gos, Hallàj took a boat to India. His ene- 
mies ascribed this journey to his desire to learn magic, specifically, 
the rope trick. But he told his family that his aim was to call the — 
heathen to God. From Gujerat he wandered through Sind, the 
lower Indus valley, which had been a part of the Muslim Empire 
since 711. The seeds he sowed there grew in later centuries in the 
mystical poetry of this province. From Sind, Hallaj traveled to the 
northern borders of India, then to Khurasan, to Turkestan, and 
eventually to ‘Turfan—Massignon has suggested that he may have 
gone with the caravans that brought brocade from his home town of 
Tustar to the East and returned with Chinese paper to the Islamic 
countries. Some sources say that his words were written down on 
precious paper decorated in the style of the Manichaean manu- 
scripts from Central Asia. In the eyes of the Baghdad government 
these externals drew suspicion upon him. An even greater cause for 
suspicion was his supposed relations with the Carmathians, who 
ruled not only Bahrain but also northern Sind and Multan—places 
that the mystic had just visited. Did he not, after all, receive letters 
from distant Eastern lands in which he was addressed by strange 
names? 

The Akhbār al-Hallāj, a collection of anecdotes about Ķallāj, 
gives a vivid impression of his life in Baghdad before and especially 
after his return from this last long journey. He is described preach- 
ing and calling people to God, in intense love and excessive ei 
cism. But in spite of his constant preoccupation with prayer and 
ascetic practices, Elallaj was sure that he had not completely fulfilled 
his duties toward God. In his ascetic mood he would prefer to feed 
the black dog at his side, the image of his lower nature, instead of 
taking food himself. At the same time he claimed miraculous pow-_-- 
ers; in Mecca he produced sweetmeat from Yemen, and he sent 
down heavenly food in the middle of the desert. 

One can understand how his behavior encouraged opposition on 
the part of both political and religious circles. Because of that Hal- 
lāj performed the pilgrimage once more, this time staying for two 
years in the holy city of Mecca. Then he bought a house in Baghdad, — 
but soon Muhammad ibn Da'üd, the son of the founder of the Za- 
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hirite school of law, denounced him, inciting other scholars to join 
" in attacking the man who claimed to have reached real union with 
his divine beloved, an idea that the representatives of platonic love 
could not accept. 

Aside from the subtle problems of mystical love, political and so- 
cial problems were at stake. Hallaj was a friend of the chamberlain 
Nasr al-Qushitri, who favored better administration and juster taxa- 
tion, dangerous ideas in a time when the caliph was almost power- 
less and the viziers; though all-powerful for a short period, changed 
freguently. The Shia groups who supported the vizier Ibn al-Furāt 
considered Hallāj as dangerous as did the Sunni orthodox wing sur- 
rounding the “pious vizier” “Alī ibn “Isa. All of them were afraid 
that the effect on the people of spiritual revival might have reper- 
cussions on the social organization and even on the political struc- 
ture. The idea of converting the hearts of all Muslims and teaching 
them the secret of personal sanctification and not just of blind ac- 
ceptance would certainly have been dangerous for a society whose 
religious and political leaders lived in a state of stagnation with 
neither the strength nor the intention to revitalize the Muslim 
community. 

At the end of 912 Hallāj was apprehended while traveling near 
Sus; for three days he was set in a pillory, then imprisoned. Both the 
caliph’s mother and the chamberlain Nasr—who called him "a 
righteous man''—tried to make his imprisonment as comfortable as 
possible; but his situation grew worse during the financial crisis of 
919, when the vizier Hamid tried by every means to have him exe- 
cuted. Searching the houses of his disciples, the police found frag- 
ments of correspondence in cryptic letters, partly decorated with 
picturesque forms, probably calligraphic signs representing the 
name of ‘Ali and some of the divine names. But years passed before 
the vizier could force iahest judge of Iraq to sign Hallaj’s death 
‘sentence. On 26 March 922 Ke was put to death. 

The story goes that Hatlaj went dancing in his fetters to the place 
of execution, reciting a quatrain about mystical intoxication; then 
he asked his friend Shibli to lend him his prayer mat and performed 
a prayer during which he once more touched the mystery of the in- 
effable unity and separation of man and God. When people began 
to throw stones at him, Shibli—so the legend has it—threw a rose. 
and Hallaj sighed. Asked the reason for his sigh, he answered: 
“They do not know what they do, but he should have known it.” 
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And the saying that "the rose, thrown by the friend, hurts more than 
any stone” has become a Turkish proverb. 

Fiallaj’s last words were: “hasb al-wajid ifrad al-wahid lahu—it is 
enough for the lover [‘who has found in ecstasy'] that he should 
make the One single"—i.e., that his existence should be cleared away 
from the path of love (H 311). That is genuine tauhid, fully interi- 
orized, and paid for with the lover’s blood. 

Hallaj's hands and feet were cut off, and he was put on the cross 
or, more probably, on the gallows, then decapitated; his body was 
burned and the ashes thrown in the Tigris. This was the death for 
which his whole life had been a preparation. He had often urged the 
people of Baghdad to kill him so that he might be united with God 
and they might be recompensed for defending their simple and 
sincere faith. One of his most touching hymns begins with the 
words: 


Ugtulūnī yā thigati—inna fi qatli hayati. 
Kill me, o my trustworthy friends, for in my being killed 
is my life— 


words that have been repeated by mystics throughout the ages as a 
basis for their meditations. 

Hallaj's comprehensive work—of which the Fihrist gives a list—is 
preserved only in fragments. Mention has already been made of his 
Kitàb at-tawàásin, probably written during his imprisonment." It 
contains eight chapters, each of them called fasin, after the myste- 
rious letters at the beginning of Stira 27, which are said to indicate 
divine majesty and power. This little book deals with problems of 
divine unity and with prophetology. ft contains a discussion be- 
tween God and Satan, in which the latter refuses to obey the divine 
order to prostrate himself before Adam and, true muwahhid (con- 
fessor of divine unity) that he is, is caught in the dilemma between 
God's eternal will that nobody should worship any being save Him 
and His explicit order to fall down before a created being. This 
situation has sometimes served to explain Hallaj’s own hopeless di- 
lemma. Fallaj’s satanology - ee a number of later mystics to 
develop these ideas (see Chapter 4) 

Portions of the Kitab at-tawdsin are beautiful hymns in honor of 
the Prophet. Among the traditions that he personally afhrmed, Hal- 


41. Husayn ibn Mansir al-Hallaj, Kitāb at-tawásin, texte arabe . . . avec la version 
persane d'al-Baglī, ed. and trans. Louis Massignon (Paris, 1913). 


—s 


X 


70 | HISTORICAL OUTLINES OF CLASSICAL SUFISM 

làj included the saying that “God has not created anything he loves | 
more than he loves Muhammad and his family” (B 699). If there is 
any doubt as to whether Hallaj was a faithful Muslim, one need 
only read his description of Muhammad in the ""Tasin as-siraj" of - 
the Kitāb at-tawāsīn. These short, rhyming sentences achieve new | 
heights in the veneration of the Prophet: | 
All the lights of the Prophets proceeded from his light; he was before all, 
his name the first in the book of Fate; he was known before all things, all 





being, and will endure after the end of all. By his guidance have all eyes 
attained to sight... . All knowledge is merely a drop, all wisdom merely . 
a handful from his stream, all time merely an hour from his life.... | 
In another chapter, Hallaj describes the fate of the moth that ap- | 
proaches the flame and eventually gets burned in it, thus realizing 
the Reality of Realities. He does not want the light or the heat but 
casts himself into the flame, never to return and never to give any | 
information about the Reality, for he has reached perfection. Who- 
IS has read Persian poetry knows that the poets choose this story 
of the moth and the candle as one of their favorite allegories to ex- 
press the fate of the true lover (SD 311; an almost word-for-word 
Persian poetical paraphrase is found in “Attar's Mantiq at-tayr, 
when the poet speaks of the seventh and last valley of the mystical . 
journey [MT 258]). Through the medium of Persian poetry the | 
same symbol reached Europe. Goethe’s famous poem "Selige Sehn- 
sucht,” in his West-Ostlicher Divan, reflects this very mystery of 
———- dying in love and reaching a new, higher life in union. The Goe- 
thean Stirb und werde, “die and become,” translates very well the 
Prophetic tradition "die before ye die" (in order to gain new life), 
which formed one of the cornerstones of Sufism and, of course, of 
Hallaj’s theories. 

Hallàj's poetry is a very tender and intense expression of mystical 
yearning. Its language is chaste; the favorite symbols are the wine: 
cup, the crescent, the goblet of intoxicating mystical joy, the virgin, 
the soul bird, and similar images. He sometimes uses cabalistic word 
plays and relies on the secret meaning of the letters of the alphabet; 
alchemistic expressions are also found at times. All of his verses are 
weighted with deep theological and mystical meaning and filled 
with enigmas, but so great is their beauty that they can be enjoye | 
even by those who do not care for deep religious interpretation E 


42. Al-Hallāj, "Tāsīn al-fahm,” Kitāb at-tawāsīn, pp. 16ff. Hans Heinrich Schaede ! 


has studied the symbolism of the moth and the candle in his essay "Die Sei ` 








Vorlage von Goethes Seliger Sehnsucht,” in Festschrift E. Spranger (Berlin, 1942). 
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do enjoy Arabic poetry at its best—an extremely refined art with 
many overtones that evoke strange and fascinating echoes in the 
reader (see P 904). One can understand from his poems what Dat 
làj meant when he declared that God is visible in every trace of His 
creation, and although the common folk, the blind and dumb, 
animal-like creatures, do not recognize Him, the mystic drinks not a 
single drop of water without discovering His vision in the cup. God 
is He “who flows between the pericardium and the heart, just as the 
tears flow from the eyelids.” Some of Hallāj's great hymns reveal 
abysses of loneliness, like his threnody for all things on earth that 
are left blind and hopeless because the witness has gone and left 
them alone. 


A small part of Hallaj’s theology can be reconstructed from the 
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scattered fragments of his comm ntary on the Koran preserved in 
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the Tafsir of Sulami (d. 1021), one of the leading authorities on the 
mystical theology of his time. The Riwāyāt—collected by Rūzbihān 
Bagli in the late twelfth century—allow some insight into the work. 
ing of Hallàj's mind. They consist of traditions that are not very dif- , ^ 
ferent from, and are often verbally congruent with, the generally 
accepted hadith; yet they are introduced not by a chain of human 
transmitters, as is the rule in hadith transmission, but by a chain | 
going back to cosmic and supernatural powers, to stars and sun, to ^ 
angels and spirits. That is the way Hallaj authenticated these tradi- 
tions for himself. This personal acceptance and realization of the AE 
religious truth was, perhaps, one of his most original contributions 
to Muslim spiritual life; it even led him to the doctrine of the isgāt 
alfarā id, i.e., that certain religious duties can be exchanged for 
other acts that are more useful at the moment. Instead of performing 
the pilgrimage, he advised people to invite orphans and to feed and 
dress them and make them happy for the day of the Great Feast. 
Such ideas, of course, were not acceptable to the legalists. V^ 

Some of Hallāj's letters have been preserved, as have a few of his 
prayers and a small number of isolated sayings, which often have a 
dialectical form that seems to be typical of the mystical mind: "Do 
not let yourself be deceived by God, nor cut off your hope from h E? 
Him; do not wish His love, and do not resign from loving Him.” By ` 
such paradoxes the ineffable mystery of the love relation between 
man and God is disclosed. And this love relation is, in fact, the 7 
central theme of FHallaj's prayers and sermons. Love, for Hallaj, was 
certainly not sheer obedience: "Love is that you remain standing in 
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front of your beloved, when you are deprived of your qualities and 


t when the qualification comes from His qualification." ‘This love is 
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/ realized through suffering—man can be united with the divine will 
\ by accepting suffering and even longing for it: "Suffering is He 


Himself, whereas happiness comes from-Him,” That is one of the 


decisive sayings of Hallaj. But this suffering is not a means of de- 
humanizing man and bringing him back into his first state, "as he 
was before he was," as was held by the followers of Junayd. Hallāj 
did not advocate destruction for the sake of destruction; he saw in 
suffering a positive value by means of which man might understand 
that “ishq, “love,” is the essence of the essence of God and the mys- 
tery of creation. The word-ishg, with its connotation of "passionate, 
overflowing love," came to mean, for him, dynamic divine love; but 


this term was considered dangerous, if not illicit, even by moderate 


Sufis. In Hallaj’s theory, the compensation for having offered God 
unconditional love was the beatific vision, -without an interven- 
ing L^ 
The sentence and l-Haqq, "Tam the Absolute Truth," or, as it was 
„translated later, “I am God,” led many mystics to believe that Hal- 
lāj was a pantheist, conscious of the unity of being. Hallāj’s theory, 


/however, maintains the absolute transcendence of God beyond the 
^; dimensions of created things, his qidam, the preeternity that sepa- 


rates Him forever from the hadath, what is created in time." How- 
ever, in rare moments of ecstasy the uncreated spirit may be united 
with the created human spirit, and the mystic then becomes the liv- 
ing personal witness of God and may declare ana'l-Haqq. We must 
remember that, according to Hallaj, God's nature contains human 


^ nature within it. This human nature was reflected in the creation of 
. /Adam, and Adam became huwa huwa, “exactly He.” This theory 
has led many critics to the assumption that the Christian dogma of 


the incarnation influenced Hallāj, an assumption seemingly sup- 
ported by his use of the Christian terms lait, “divine nature,” and 
nāsūt, "human nature." But his theories are too complicated to be 
reducible to this or that influence. Indeed, they so intimately reflect 
the uniqueness of Hallaj’s thought that it is useless to trace each one 


„back to its source. 


Hallàj was willing to suffer for himself and for others. The mys- 
tery of his death is aptly described in Émile Dermenghem's words 
about the true Muslim saint: 


x 
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The saint is he who takes upon him the sins and the pain of the world; 
the unjust death is, for him, one of his means of accomplishments. He is 
the "great Help" and the consolation of the people. He is a living accu- 
sation for the world: his existence insults the tyrants, his death makes 
tremble his executioners, his canonisation is a victory of faith, of love, 
and of hope.t 

This is the spirit in which Husayn ibn Mansir al-Hallaj went to the 
gallows. Since he was put to death by the government—or the estab- 
lishment—his influence became even stronger after his execution 
than it had been during his lifetime.“ About the year 1000 the Syri- 
an poet Ma'arrī wrote that in his day people still stood on the 
banks of the Tigris awaiting Hallaj’s return. 

Persian poetical tradition has praised Hallaj; the founders of the 
mystical fraternities as well as the theoreticians of Sufism frequently 
referred to him—sometimes in terms of pity, sometimes in admira- 
tion, and sometimes rejecting him or declaring him to be merely a 


Ze 


beginner on the mystical Path. The fact that he proclaimed the se-, ^ 


cret of love openly made him appear to more sober mystics as one 
who had not reached his goal: for them he resembled the kettle that 
sings as long as the water is not yet boiling; when the water boils and 
evaporates, the kettle becomes silent. Other mystics have accused 
him of believing that the human and divine natures cane united, 
resulting in the heretical doctrine of hulu ‘‘incarnatio ." Even 
Hujwiri, in a book written in the mid-eleventh century—unfortu- 
nately no longer extant—in spite of all his admiration for Ķallāj, felt 
obliged to declare him "not firmly settled." 

A great number of Sufi poets, however, have shown their predilec- 
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études islamiques, 1941-46; Massignon, “Qissat Husayn al-Hallaj,” Donum Natalicum 
H. S. Nyberg, ed. E. Gren et al. (Uppsala, 1954). Annemarie Schimmel, ed. and trans., 
Al-Halladsch, Mártyrer der Gottesliebe (Cologne, 1969), an anthology compiled from 
Hallaj’s writings and from poetry and prose by Muslim authors from different coun- 
tries; Schimmel, “The Martyr-Mystic Hallaj in Sindhi Folk-Poetry,” Numen g 
(1962): 3; Abdulghafur Rawan Farhadi, “Le majlis de al-Hallaj, de Shams-i Tabrezi et 
du Molla de Roum,” Revue des études islamiques, 1954, a Persian passion play, 
la^ziya; Salih Zeki Aktay, Hallac-ī Mansur (Istanbul, 1942), a Turkish tragedy; M. 
Salih Bhatti, Mansiir Hallaj (Hyderabad, Sind, 1952); Salah SAbdu’s-Sabir, Ma?sdt al- 
Haliaj (Beirut, 1964), trans. K. J. Semaan as Murder in Baghdad (Leiden, 1972). Almost 
every collection of modern Arabic poetry contains some poems in honor of al-Hallaj, 
for example, the works of Adonis and al-Bayati. 


N 


a 


74 | HISTORICAL OUTLINES OF CLASSICAL SUFISM 


tion for Hallaj, and the Persian tradition largely follows the exam- 

ple set by Ibn Khafif of Shiraz, who had visited him in prison and 

defended him, even to the extent of calling him an 'álim rabbani, 

"a divinely inspired master." Some of Hallaj’s disciples sought 

shelter in Iran during the critical years of Hallaj’s persecution, and 

there they secretly transmitted his ideas. We owe the preservation 
of the most important Hallajian texts to Rüzbihàn Bagli, the mystic 
of Shiraz who stands in the Ibn Khafif tradition; Rüzbihàn's com- 
mentaries on the Kitab at-tawdsin and on many other sayings of the 
master are the most valuable source for our understanding of large 
parts of Hallaj’s theology. Another leading representative of the 
Hallajian tradition in Iran—though from a different point of view— 
is Fariduddin ‘Attar, the poet (d. 1220 in Nishapur). He had ac- 
cepted Hallaj as his spiritual guide in a vision, and Hallaj’s name 
recurs often in ‘Attar’s lyrical and epic poetry. ‘Attar’s description 
of Hallaj’s suffering, found in his hagiographical work Tadhkirat 
al-auliyā”, has deeply influenced almost all later mystics who wrote 
about the martyr-mystic in the Persian-speaking lands—Turkey, 

Iran, Central Asia, and India. The details of his account of Hallaj’s 

execution are repeated in nearly every subsequent book; they have 

been poetically elaborated in many languages—Persian, Turkish, 

Urdu, Sindhi, Panjabi, and Pashto—but in substance they remained 

unchanged. 

, The work of the greatest of the mystical poets to write in Persia 
/Jalaluddin Riimi, contains numerous allusions to the fate of May- 
victorious,” as Hallaj is often called after his father; some 

of his utterances and verses have been embellished by Rtimi in an 

entirely ingenious way. Turkish Sufi tradition also shows a strong 
penchant for Mansür. In the Bektashi order, his name is connected 
with the central place of initiation, which is called dār-e Mansür, 

“the gallows of Mansür"; Bektashi poets from the fourteenth cen- 

tury onward have often imitated the *unitive cry," ana l-Haqq, and 

have heard echoes of these words everywhere. And one ought not 
fail to mention Nesimi, the Hurüfi poet (executed in 1417) who 
considered himself “a new Mansūr” and reenacted in his own life 
the passion and death of Hallaj. 

Most recently Turkish literature has borne witness to the abiding 
inspiration of Hallaj with the appearance of a play called Mansür-e 

Hallaj; its author tries to establish his hero as an heir to Zoro- 
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astrian ideas. The date of the play is especially significant: it was 
written in 1940, at a time when Islamic religious instruction was 
banned from Turkish schools and laicism had reached its apex. 

In Iran, the name of the martyr-mystic has become a common- 
place in the verses of almost all poets; they allude to the gallows and 
the sad fate of the lover, sometimes even likening the tresses of their 
beloved to the rope of Mansir’s gallows. They see the red rose on its 
bough as a symbol of Hallaj on the gallows tree, and they find the 
word ana’l-Haqq manifest in the heart of every atom and every drop 
of water. Even among the ta*ziyas, the plays written in commemora- 
tion of Husayn ibn ‘Ali’s martyrdom at Kerbela on the tenth of 
Muharram 680, Enrico Cerulli has discovered one piece that deals 
with the fate of Hallaj, who is here in strange juxtaposition with 
Maulana Rimi and his mystical preceptor and beloved Shams-i 
Tabriz (the combination of Hallaj and Shams is also known from 
Indo-Muslim folk poetry). The tragic figure of Mansi occurs in 
modern Persian drama, too. 

The poets in Iran and Afghanistan were outdone in their de- 
votion to the Hallajian tradition by the Indian poets writing in 
Persian who made use of the figure of Hallaj from the eleventh cen- 
tury on. The images and forms they used are almost identical with 
those found in classical Persian poetry. An even stronger predilec- 
tion for Mansir is to be found in the mystical folk songs composed 
in the vernaculars of Muslim India and adjacent areas. The Pathans 
knew the name of the martyr of love (who is even mentioned in their 
proverbs), as did the Panjabis. His name occurs in most of the mysti- 
cal Panjabi songs as the representative of love, contrasted with the 
dry asceticism of the theologians and the bookishness of the mol- 
lahs. Ffallaj is mentioned just as frequently in Sindhi poetry: one 
can scarcely find any book of mystical verses in Sindhi or its north- 
ern dialect, Siraiki, that does not contain allusions to him or his 
fate. He is the great lover; he plays “the drum of unity” (a modern 
Turkish poet, Asaf Halet Celebi, has also written a fine poem on 
the “drum of Mansir’’); his goblet is filled with the primordial wine 
of unity; and he is one of those who must suffer because of their 
overflowing passion and because God loves them too much. He is 
the model for every loving soul who will gladly suffer and die for the 
sake of his love; but he is also in constant danger because it is not 
permitted to proclaim the word of love openly— 
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The secret that is hidden in the breast is not a sermon; 
you cannot utter it in the pulpit, but on the gallows. 


That is—since the days of Sanā”ī—one of the central ideas in Persian 
and Indo-Muslim poetry, which has found its finest expression in | 
the verse just quoted by Ghalib (d. 1869). Or is the poet, perhaps, | 
declaring that death is the only legitimate way to express the secret 
of loving union? And does he aver that the ultimate experience is 
communicable through the silent language of martyrdom, for in the | 
martyr (shahid) God has His true witness (shahid)? 

There is nothing more touching than to hear the plaintive Sindhi 
folk songs in a remote corner of the Indus valley through which the 
great mystic had wandered in order to call the people to God a 
thousand years ago: 





When you want to know the way of love, 
ask those who are like Mansūr. 


In our day, there is renewed interest throughout the Islamic 
world in the figure of Hallāj, thanks, in large part, to Massignon's 
comprehensive work. Muhammad Iqbal (d. 1938), who in his youth 
described the great mystic as a pantheist—as he had seen him 
through hundreds of Persian, Urdu, and Panjabi poems—later 
recognized Hallaj’s strong personal religious commitment and saw 
in him one of the few who had attained to an experience of the 
divine higher than that of ordinary people. He recognized that 
Hallàj had called the slumbering Muslims to a personal realization | 
of the truth, thus coming into conflict with the religious authorities 
who were afraid of any ardent witness for the living God. In the 
scene in Jupiter-Heaven in the Jawidname that depicts his spiritual 
journey through the spheres, Iqbal has even treated Hallāj as a sort 
of medieval forerunner of himself and has emphasized his dynamic 
concept of love and faith as an ideal for every free Muslim. ! 

i Even in the Arab lands, in which Hallàj was less renowned than, 
in those areas influenced by the Persian mystical tradition, he has 
gained fame recently: the philosopher ‘Abdu’r-Rahman Badawi has 
likened Mansiir’s experience to that of Kierkegaard, seeing in him 
a true existentialist. Poets like Adonis in Lebanon and ‘Abdu’l 
Wahhāb al-Bayati in Iraq have written sensitively of the secret of 
his personality; and a young socialist writer from Egypt, Salah 
‘Abdu’s-Sabtr, has composed a Tragedy of Hallaj. Its form shows 
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influences of Eliot's dramatic technique. The interesting aspect of 
the work is the intensity with which the author highlights the social 
side of Hallaj's message. 

Hallāj's name has found its way into the remotest corners of the 
Islamic world. It can be discovered in the folklore of East Bengal 
and the Malayan archipelago; it has been used by some Sufi fraterni- 
ties in their celebrations, and a Tunisian order has an entire litany 
in honor of the martyr-mystic. Mansir’s suffering through “gallows 
and rope" has become a symbol for the modern progressive writers 
in India and Pakistan who underwent imprisonment and torture 
for their ideals like “the victorious” of old. 

In Salah “Abdu’s-Sabir’s tragedy the members of the chorus sing 
about the words of Hallaj: 


—And we will go, to scatter in the plough furrows of the 
peasants what we have stored up from his words .... 

—And we will preserve them among the merchants’ 
goods. 

—And we will give them to the wind that wanders o’er 
the waves. 

—And we will hide them in the mouths of singing camel- 
drivers who traverse the desert. 

—And we will note them down on papers, to be kept in 
the folds of the frock. 

—And we will make them into verses and poems. 


All of them: 
Tell me—what would become of his words, 
if he were not martyred? 
T 
C, THE PERIOD OF CONSOLIDATION: FROM SHIBLI TO GHAZZALI > 


=Æ Hallaj represents the culminating point of early Sufism; 
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but the mystical impetus of the early Baghdad school continued in 
a number of Sufis who lived shortly after him and represented, 
gain, different aspects of Sufism. Hallaj’s most faithful friend/{ Ibn 
‘Ata’—with whom he had exchanged some beautiful poetical let- 
ters—was killed in connection with Hallaj’s execution and, thus, 
SE paid for his friendship with his life.(Another friend, Abū Bakr ash- 
Shiblī) survived Hallāj by twenty-three years. 
Shibli had been a high governmental official before his conver- 
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sion to the mystical life. When he died in 945 at the age of eighty- 
six, he left behind a considerable number of sayings and paradoxes 
on which following generations often pondered. His strange be- 
havior resulted from time to time in his confinement in an asylum; 
thus he was spared, according to his own statement, the fate of Hal- 
laj, for he tried to express some of Hallaj’s lofty ideas in more com- 
prehensible language. In one poem he compares himself to a frog: 


Now praised be God, that like a frog am I 
Whose sustenance the watery deeps supply. 
It opens its mouth, and straightway it is filled. 
It holds its peace, and must in sorrow die. 


Shibli’s contemporaries and later Sufis are divided in their feel- | 
ings about him—Junayd called him "the crown of these people” 
(N 180), whereas others, acknowledging his strong mystical "state," | 
yet held that he was not a proper interpreter of tauhid ON 145). The 
sayings and short, delicately expressed verses attributed to him* | 
show his overwhelming feeling of God's unity and of the love that, 
removes from the heart all but the beloved or consumes all but the 
will of the beloved (Q 190). “To love Him for His acts of grace 

ineans to be a polytheist" (À 10:369), for, in the tradition of Rabi‘a, 
God has to be the only goal for the lover who not only loves Him 
with his heart but all of whose limbs “are hearts pointing to Thee” 
(L 91). Similarly, ‘‘the best recollection is to forget recollection in 
vision” (L 220). God, the ever living and everlasting, should be the 
only object of love: “Shibli saw somebody weeping because his be- 
loved had died and blamed him: ‘O fool, why do you love someone 
who can die?' " (T 2:172). God's face, i.e., His essence, is the proof 
for the lover on the day "when proofs are required" (L 209). 

Like Nüri, Shibli sometimes used the kind of imagery that be- 
came commonplace in later Persian poetry. Thus he describes the | 
"*gnostics," those who know God by intuitive knowledge and are, 
therefore, the nearest perfect of men: | 





They are comparable to springtime: thunder clashes and the clouds, 
pour rain, the lightning flashes and the wind blows, the buds open and, 
the birds sing—such is the state of the gnostic: his eye weeps, his mouth 
smiles, his heart burns, he gives away his head, he mentions the name of; 
the Beloved and walks around His door. (T 2:177) 


Such a description could have come from any of the later Persian 


45. Abū Bakr Shiblī, Diwán, ed. Kamil M. ash-Shaybi (Cairo, 1967). 
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mystics, who so often compared their condition to clouds and light- 
ning; they knew that the weeping of the cloud is indispensable for 
the growth of a flower out of a heart that should be like soil. 

When mentioning Muhammad's name in the call to prayer, 
Shibli is reported to have said: "If Thou hadst not ordered it, I 
would not mention another name besides Thee” (Q 17). He there- 
fore regarded as infidel and polytheist anyone who might think of 
the angels Michael and Gabriel—for, according to the Prophetic 
tradition, in the moment of closest proximity there is no room even 
for Gabriel, who is pure spirit; lover and ER are alone, without 
separation (B 413). 

Ruzbihan Baqli preserved many of Shiblī's paradoxes, which 
foreshadow trends that became explicit in later mysticism. When he 
told his disciples to go away and to know that wherever they were 
they were under his protection and he would be with them, he 
points to the power of himma, that “high spiritual ambition," or 
"power," that is strong enough to keep safe those who believe in the 
master. Being united in perfect tauhid with God, he can protect his 
disciples wherever they may wander about (B:322), since he himself 
works and walks through God. The claim of the sheikh to possess 
this strong himma is reflected in many legends about saints of later 
times. 5 

Another story told about Shiblī is'typical of the so-called munā- 
qara, “quarrel,” of saints: ;He threw one of his fellow mystics into 
the Tigris, saying, "If he is sincere, he will be saved, like Moses; 
if not, he will be drowned, like Pharaoh." A few days later he was 
challenged by that very person to take live charcoals from an oven 
without being hurt (B 494). It seems that this kind of contest was 
^ not uncommon among the early Sufis; later sheikhs used to settle 
questions of priority in a similar way. 

Baqli explains Shibli's exclamation that "fire of Hell will not 
touch me, and I can easily extinguish it," when he says, faithfully 
interpreting the genuine mystical experience, that "in the world 
those who have been drawn close to God are burnt by the fire 
of pre-eternal love so that it is for them that God ordered the fire 
to be ‘cool and pleasant' [Süra 21:69], as He did for Abraham" 
(B 460). In another saying, Shibli claimed that hellfire could not 
burn even a single hair on his body. Bagli sees here a manifestation 
of what he calls iltibas, the envelopment of the human being in the 
light of preeternity: the divine uncreated light is incomparably 
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stronger than the created fire of Hell. For, according to a hadith of 
which the Sufis were particularly fond, Hell addresses the true 
believer with the words: “Thy light has extinguished my flames” 
(B 452). The mystic who has been surrounded by the primordial 

nd everlasting divine light is no longer subject to the change of 
mystical states, to death, Paradise, and Hell. Such a person may 
leave the early station of renunciation and abstinence and become 
a perfect lover; by love he becomes “like a lion in the forest of 
affliction” (B 154). 


Shibli’s daring paradoxes find a counterpart in the less often | 


quoted but extremely interesting sayings of his(contemporary Abū 
Bakr al-Wasiti, who came from Farghana, settled for a while in 
Baghdad, and then returned to Khurasan. He too belonged to the- 
v/Éroup of Junayd and Nüri, but his sayings bear the stamp of a very | 
independent personality. *He would have needed a trifle of mercy" 
(N 74), says Ansari, who praises him as the “leader of tauhid” and 
“the master of the East in the science of subtle allusions” (N 175). 
_Gomplete isolation and absolute concentration upon Him who is 
recollected are expressed in his sentences. According to him, the | 
utterance of the formula Allāhu Akbar, "God is greater" (than 
everything), during the act of ritual prayer is “as if one said “Thou 
art too mighty to be joined by prayer, or to be separated from by 
omitting to pray’: for separation and union are not personal no-; 
tions, they follow a course preordained in eternity” (K 144). 
The overwhelming greatness of God, who teaches man how to 
V pray and who addresses him before man dares to address Him, is 
visible through every word written by Niffari.*9 This Iraqian mystic, 
who m in 065 et writings, called Mawaqif and Mukhātabāt, 
that seem to have been studied carefully by later Sufis. Even Ibn 
‘Arabi may have been inspired by the daring ideas of this mystical 
thinker. Niffari spoke of the state of waqfa, "standing," during 
which he was addressed by God, who inspired him to write down: 
His words either_during or. after-this-experience.-Niffarī's whole 
work, thus, is presented as a replica of. Muhammad's.experience, 
f a dialogue in which man becomes the confidant of God (W 358), 








46. Muhammad ibn *Abdi?l-Jabbàr an-Niffari, The "Mawaqif" and "Mukhātabāt 
of Muhammad ibn SAbdf?l-Jabbār al-Niffarī with Other Fragments, ed. A. J. Arberry; 
Gibb Memorial Series, n.s. 9 (London, 1935). Of special importance are the texts re- 
cently discovered and edited by Pére Nwyia: Paul Nwyia, Trois oeuvres inédites d 
mystiques musulmans: Saqiq al-Balhi, Ibn *Ata, Niffari (Beirut, 1973). 
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as it is described by Pére Nwyia (whose study on Niffari opens 
previously undiscovered perspectives in the experiences of the mys- 
tic). Such a dialogue between God and the mystic is not alien to 
later Sufis, who not infrequently claimed that God spoke to them, 
and a comparison between Niffari's experiences as set forth in his 
books with those of the eighteenth-century Indo-Muslim mystic 
Mir Dard (contained in his “Jim ul-kitéab) would yield significant 
similarities. / | 

Niffari's sayings are full of paradoxes, They show the perfect 
passing away of the mystic, who has passed beyond all the veils 
between the human and the divine; at the same time they make 
clear the impossiblity of expressing mystical experience at all. The 
center of Niffari's experience is that of prayer; over and over he is 
taught by God to recollect Him, and then again the impossibility 
of this task is put before him: “Thoughts are contained in letters, 
and fancies in thoughts; the sincere recollection of Me is beyond 
letter and thoughts, and My name is beyond recollection.” God 
wants His servant to rest in His recollection, but: “Do not speak, 
for he that reaches unto Me does not speak." 4 How, then, is recol- 
lection to be performed? And what meaning does it have? "My 
recollection is the electest thing I have manifested, and My recollec- 
tion 1s a veil." *? For this recollection is contained in letters, and 
Niffari "unmasked the idolatry of the letter" (W 370) at a time 
when Muslim orthodoxy was going more and more by the letter 
and becoming increasingly intellectualized. It was he who spoke 
of the hijab al-ma‘rifa, “the veil of gnosis” (W 380), which, tender 
and subtle as it may be, can constitute the greatest barrier between 
man and God. 

Niffari clearly formulated the theory—probably known to mys- 
tics before him—that prayer is a divine gift: “To Me belongs the 
giving: if I had not answered thy prayer I should not have made 
thee seeking it." *? It is an idea well known in Christian tradition, 
where it found its most famous expression in the words of Pascal: 
"You would not seek Me if you had not found Me." Much earlier, 
it became a cornerstone of the Muslim theology of prayer and was 
most poetically expressed by Jalaluddin Rümi (see Chapter 3). 
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Niffari also expressed the feeling of the persistent love with which 
God follows man in a divine address that can be compared, as his 
modern commentator has in fact done, to Francis Thompson's 
Hound of Heaven?! 
AS 

_/1n certain aspects the late tenth century was the period of organiza- 
tion and consolidation for Sufism. It was the time during which, on 
the political level, the influence of different Goi yroup grew in 
every part of the Muslim Empire. Since 945—the year of Shibli’s 
death—Baghdad had been under the control of the Iranian Buwai- 
hids, a Shia dynasty; Northern-Syria was ruled by the Hamdanite 


dynasty, which was also Shia—Aleppo for a short time rivaling 


Baghdad as a gathering place for poets, philosophers, and musicians. 
Central Arabia had been conquered, in 930, by the Carmathians, 
an extreme Shia group whose capital was located in Bahrain and 
whose branches extended to the Indus valley; there, at Multan, 
Hallaj had been in touch with them, according to the tradition. 
In North Africa, the Shiite Fatimid dynasty was gaining in power; 
in(969/they conguered Egypt, there to establish a splendid rule 
that was to last for two centuries. 

It is a well-known fact that many of the Sufis—and many of the 
pious Sunnites in general—felt a kind of sentimental allegiance 
to the family of the Prophet without believing in Shia doctrines. 





The veneration of ‘Ali was widespread among the Muslims, and | 


he was often regarded as an important link in the spiritual chain 
leading the Sufi masters back to the Prophet. Widespread, too, was 


the veneration of the sayyids, Muhammad’s descendants through | 
‘Ali and Fatima. Even in our day some of the sayyid families in 


countries like Muslim India or Pakistan consider themselves exalted 














_/above the common Muslim, surrounded by a sanctity or transmit- | 


ting a baraka (spiritual power, blessing) that gives them a peculiar 


status. This veneration shown to the ahl al-bayt, the Prophet's 
family, constitutes in later times a very important aspect of popular 


V Sufism. 
The relationship between Shia thought as it crystallized in the 
ninth and tenth centuries and the theories of Sufism that emerged 





ļ 


at about the same time has not yet been completely elucidated;” | 


51. Maw., no. 11/16. 
52. Kamil M. ash-Shaybi, As-sila bayn at-tasawwuf wa?t-tashayyu" (Cairo, ca. 1967). 
See Seyyed H. Nasr, “Shi‘ism and Sufism,” in Sufi Essais (London, 1972). 
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but some of the Sufi teachings about the primordial light of Mu- 
hammad and the theories of saintship seem to correspond very 
closely in their hierarchical structure to Shiite theories about the 
imamate and the gradual initiation of adepts into the deeper realms 
of faith, into new levels of spiritual interpretation. The role played 
by Ja‘far as-Sadiq’s commentary on the Koran in the formation of 
some Sufi ideas has already been mentioned. In later times, the con- 
nections between these two forms of Muslim spirituality became 
visible once more in the development of the Sufi fraternity located 
in Ardebil in Northwestern Iran—from a regular Sufi order it 
turned into the cell of Shia propaganda in Iran. The activities of 
this group resulted eventually in the victory of Shah Ismail the 
Safawid uf 15017-and at that time Shiism became the official creed 
of Iran. s symptomatic that both in Arabic and in early 
European sources the Safawid ruler is often called "Sub" or the 
"Grand Sophi." Yet from that time onward Sufism and the Shia 
creed were rarely combined, and only a few Shia orders exist to- 
day. In spite of the relatively close relationship between the two 
movements in the period of formation, the Sufi congregations 
usually supported the Sunni case and often became defenders of 
the official Sunnite creed under the later Abbasid caliphs (MM 86). 

During the Abbasid period the need was felt to formulate some 
of the main lines, a Leitbild, of moderate Sufism. The case of 
Hallaj had confronted the Sufis with the danger of persecution, 
and even without his tragic death one might well have felt that the 
Path had to be made accessible to people who could never reach the 
abysses of mystical experience Hallàj had reached, or who could 
not be compared in sobriety to Junayd, in burning love to Nüri, 
or in paradoxical speech to Shibli. It was left to men like Ibn Khafif . 
of Shiraz (d. 982, at about 100 years of age)** and similar mystics 
to teach the Path, to make it understandable—at least in part—to 
the intellectuals, and to set an example to larger groups of the 
faithful. ` 

It would, however, be wrong to speak of a real "reconciliation" 
between Sufism and orthodoxy. For the Sufis were, on the whole, 
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53. Ali ibn Ahmad ad-Dailami, Sirat-i Ibn al-Hafif ash-Shirüzi, ed. Annemarie 
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(which is now in a rather dark quarter of Shiraz, close to the charcoal sellers). 
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as good Muslims as the rest of the community in Baghdad, Nisha- 
pur, or Egypt. They did not reject the religious law but rather 
added to it—additions that made more exacting demands on their 
personal lives. The genuine mystical practices, like the performance 
of the dhikr, the constant recollection of God, occupied only part 
of their time. Many Sufis followed normal professions to earn their 
livelihoods. The surnames of some of them point to these e profes- 
sions: saqati, "huckster"; hallàj, "cotton carder”; nassãj, “weaver”; 
warrüq, "bookseller" or "copyist"; qawàáriri, "glassmaker"; haddad, 
“blacksmith”; bann@, “mason” were among them. Some would 
work regularly and use a trifle of their gain for themselves, dis- 
tributing the main part to the Sufis, so that it could be said, for 
example, that a person “veiled his saintliness under the modest 
shape of a cupper” (N 572). Some left their original professions 


vafter they had gained fame as mystical leaders and attracted a few 
disciples. Others were.trained as theologians, traditionalists, or | 
jurists in one of the four schools of law. Still, it was considered | 


important to prove to the world the perfect orthodoxy of Sufi 
tenets, and therefore a number. of .books. were composed almost 
simultaneously in the last quarter of the tenth century. 


„ The oldest authority 1s Abū Nasr as-Sarrāj, from Tus in eastern 


Iran (d. 988), whose Kitāb al-luma" ft-tasauwuf is an excellent ex- 


position of the doctrines of the Sufis, with numerous quotations 


from the sources. The matters at stake are lucidly laid before the 
reader.** Sarrāj, who was for a while a disciple of Ibn Khafif, is close 
enough to the great masters of the Path to understand and interpret 
their sayings and their way of life. His definitions of the different 
states and stations, his long quotations from Sufi prayers and letters, 
his words about the behavior of the Sufis at home and on their jour- 


neys, and his explanations of difficult expressions are of great value | 
to the student of Sufism, though his book apparently has not been ` 
as widely read as other handbooks. Sarraj himself had reached a | 
S high rank in practical Sufism; according to one story, he was dis- | 
cussing some mystical problems with his friends on a cold winter | 


day, "and the sheikh got into a 'state' and put his face on the fire- 
place and prostrated himself before God in the midst of the fire 
without being hurt” (N 283). 


54. Kitáb al-luma* fPt-tasawwuf, ed. Reynold A. Nicholson, Gibb Memorial Series, 


no. 22 (Leiden and London, 1914); A. J. Arberry, ed., Pages from the “Kitab al- 
luma*" (London, 1947). 
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A ‘near contemporary of Sarraj, bi died in Bu- 
khara about ggo,) wrote his Kitab at-ta‘arruf in an effort to find a 
middle ground between orthodoxy and Sufism.* His book is, on the 
whole, the e somewhat dry exposition of a Hanafi jurist and not as 
enjoyable as Sarraj’s study. Yet the work contains valuable material 
for the study of early Sufism; it was widely read, along with a 
commentary, in medieval Muslim India. A commentary of 222 
Prophetic traditions is also ascribed to Kalabadhi. The study of Mu- 
hammad’s sayings was regarded as essential by the Sufis, who tried 
to follow their beloved Prophet's example as closely as possible. 

The third book written during this period was (Abū Talib al- 
Makkīs tomprehensive Oūt al-gulūb, "The Food of the Hearts.” ** 
Though’? akki (d. 996 i in Baghdad) was considered a follower of 
Sufi writings. Ghazzālī relied heavily upoi upon this work, and quota- 
tions in later sources—in Rūmī's Mathnawī and in medieval Indian 
books—show how widely it was used. 

Shortly after the composition of these three theoretical books on 
the tenets and doctrines of Sufism, two attempts were made to deal 
scholars, , heroes, philologists, and other groups: by dividing them 
into “classes” belonging to succeeding periods. Sulami (d. 1021) 
called his work simply Tabagāt as-sūfiyya, "The Classes of the Su- 
fis" Abü Nu'aym al-Isfahani (d. 1097) chose for his ten-volume 
work the more romantic title Zilyat al-auliya", "The Ornament of 
the Saints." ? Beginning with the Prophet and his companions, Abi 
Nu‘aym brought together every available bit of information about 
the pious and their deeds; his book is a storehouse of information, 
which, however, must be used with caution. Yet even in its present 
edition, which is not free from mistakes, the book is indispensable 
for the study of the biographies of early Sufis. 

Sulamīs Tabagāt has constituted a source for later hagiogra- 
phers.** Half a century after his death, the book was expanded and 


55. Abū Bakr Muhammad al-Kalabadhi, At-ta‘arruf li-madhhab ahl at-tasawwuf, 
ed. A. J. Arberry (Cairo, 1934), trans. A. J. Arberry as The Doctrine of the Sufis (Cam- 
bridge, 1935). 

56. Abü Talib al-Makki, Qat al-qulib fi mu‘dmalat al-mahbib, 2 vols. (Cairo, 
1310 h./1892-93). 

57. Abū Nufaym al-Isfahānī, Hilyat al-auliyā”, 10 vols. (Cairo, 1932-38). 

58. "Abdur-Rahmān as-Sulamī, Kitāb tabagāt as-$ūfiyya, ed. Johannes Pedersen 
(Leiden, 1960), has an extensive introduction; Sulamī's Kitāb has also been edited by 
Nūraddīn Sharība (Cairo, 1953). For other editions see the Bibliography under 
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translated into Persian by ‘Abdullah-i Ansari, the patron saint of 
Herat; his translation, in turn, was revised and brought up to date 
in the late fifteenth century by Jami, also in Herat, in his Nafahat 
al-uns. 

Sulami dealt not only with the biographies of the mystics, but 
also with the different strands of Sufism as they had developed by 
his time. He thus concerned himself with the group of the Mala- 
matiyya, to whom he devoted a special treatise.?? He distinguishes 
between the orthodox people, the ahlal-ma‘rifa, ‘‘gnostics,’ 1.e., 
the true Sufis, and the malāmatiyya, “those who draw blame (ma- 
lāma) upon themselves.” 

The ideal of the Malamatiyya developed out of a stress on ikhlās, 
, perfect sincerity”; Ansari sometimes praises a person for his “‘per- 

lect malama and sincerity” (N 340). Muhasibi had taught that even 
the slightest tendency to show one’s piety or one’s religious behavior 
_Was ostentation. Thus the Malamatis deliberately tried to draw the 
= contempt of the world upon themselves by committing unseemly, 
even unlawful, actions, but they preserved perfect purity of heart 
and loved God without second thought. Typical is the story told by 
Jāmī: "One of them was hailed by a large crowd when he entered a 
town; they tried to accompany the great saint; but on the road he 
publicly started urinating in an unlawful way so that all of them left 
him and no longer believed in his high spiritual rank” (N 264). 
These pious relied upon the Koranic words, “and they do not fear 
the blame of a blaming person” (Sūra 5:59), and probably also 
thought of the nafs lawwāma, “the blaming soul,” the conscience 
that warned them at every step in the religious life (Sūra 75:2). But 
the attitude itself is not novel—Marijan Molē (MM 72—74) has 
shown that, particularly among the early Syrian Christians, there 
was a similar trend to hide one’s virtuous actions; stories about some 
of these Christian saints, who would rather live as actors or rope- 
dancers than show their deep religious concern, at once call to mind 
anecdotes about the Malāmatiyya. 


Sulami. Süleyman Ateş, Sülemi ve tasavvufi tefsiri (Istanbul, 1969), is a Turkish study 
of the famous commentary on the Koran by Sulamī, a work that still awaits a critical 
edition. 

59. Richard Hartmann, “As-Sulami’s ‘Risalat al-Malāmatīya, ” Der Islam 8 (1918), is 
a fine analysis of Sulami's treatise. For the whole problem see Abdülbâki Gölpınarlı, 
Melámilik ve Melámiler (Istanbul, 1931); AbiPl-CAla? Affifi, Al-malamatiyya wa?s- 
stifiyya wa ahl al-futuwwa (Cairo, 1945); Morris S. Seale, “The Ethics of Malāmātīya 
Sufism and the Sermon of the Mount,” Moslem World 58 (1968): 1; and the discussion 
in Nwyia, Ibn "Atā? Allāh, p. 244. 
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Al-malama tark as-salama, “blame is to give up well-being,” says 
Hamdūn al-Oassār, one of the first among the Khurasanian Sufis to 
adopt this way of life (H 67). Sulamī sees them as veiled from the 
vulgar by God’s jealousy: He has granted them all kinds of spiritual 
graces, but does not expose them to the view of the common people; 
their outward behavior is that of people who live in separation fro 
God, but inwardly they dwell in the sweetness of divine union 
They thus prefigure the lover in Persian poetry, who was to describe 
himself in terms of a detestable creature, calling the hatred of the 
“others” upon himself, but never revealing the secret of his intense 
loye. E 

C Hujwiri/ half a century after Sulami, is more critical of. the ma- 
lāmatī attitude, for even in the actions of those who want to attract 
blame upon themselves he sees a trace of subtle hypočrisy: "Ihe 
ostentatious men purposely act in such a way as to win popularity, 
while the malamati purposely acts in such a way that people reject 
him. Both have their thought fixed on mankind and do not pass 
beyond that sphere" (H 6). That may sound hard, but from the 
viewpoint of a perfect mystic every interest in people’s reaction—be 
it positive or negative—is a sign of Selfishness, and therefore of 
imperfection. 

Jami regarded the malamati as sincere, mukhlis, whereas the true 
Sufi is mukhlas, made sincere by God (N 10), not by an act that can 
be attributed to himself. But (am writing in the mid-fifteenth 
century, saw the problem that was involved in the whole malāmatī 
attitude more clearly than his predecesssors had. The problem had 
arisen when people affiliated themselves with the Malamatiyya or 
claimed to be one of them without accepting the difficult burden of 
genuine malámati practices: "Now a group has brought forth licen- 
tiousness and treating lightly of the Divine law and heresy and lack 
of etiquette and respectlessness—but malāmat was not, that some- 
body would act by showing no respect to the law: it_was, that they 
did not care for the people in their service of God "(Thus complains 
Ansari as early as the eleventh century, not long after Sulami, in a 
discussion of the life of Hamdiin al-Oassār (N 61). Jami accepted 

sári's assessment and went on to contrast the malāmatī, who ad- 
heres to the duties and performs many supererogatory acts of piety 
in secret, and the galandar, the wandering dervish who performs 
only the absolute minimum in religious duties. The qalandar, in 
is description, is the less rigorous mystic, who enjoys his unfettered 
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life. The galandar is chiefly known in the West as a kind of free 
thinker—even a charlatan—without deeper religious concern; but 
this, Jami asserts, is not true of the genuine qalandar (N 15). 
Sulami influenced successive generations mainly as teacher and 
biographer.\ Through his disciple, Nasrabadi, the mystical chain 
reaches Abii Sa‘id ibn Abi’l-Khaiy, to whom the first Persian mysti- 
cal quatrains are, erroneously, ascribed and who was the first to 
draw up a simple monastic rule for his Sufi community (see Chapter 
5). The spiritual chain from Sulami also leads to al- -Qushayri (d. 
1074) through his father-in-law Abt *Ali ad-Daqqaq. Qushayri took 





“up once more the task of writing a treatise on Sufism.® His Risdla 


describes Sufi teachings and practices from the viewpoint of a full- 
fledged Ash‘arite theologian; this school—to which Ibn Khafif had 
belonged as well—flourished in Iran and elsewhere under the Sel- 


jukids. Qushayri’s Risdla—written in 1046—is probably the most 


widely read summary of early Sufism; it was analyzed in the West 
prior to most other books on Sufism. It is comparable, in some ways, 
to Sarraj’s Kitab al-luma‘, beginning with short biographies of the 
Sufis and containing detailed chapters on Sufi terminology and ex- 








pressions. Some of the author’s shorter treatises give a good insight 
into his own spiritual experiences, especially into his prayer life.9! 


One of Qushayri’s colleagues, who had attended his meetings and | 
/had visited almost every leading Sufi of his time, was Hujwīrī from | 


Ghazna. He later came to Lahore, the capital of the Ghaznawids in 
India, and he died there in 1071. His shrine, called that of Data 
Ganj Bakhsh, is still a popular place of pilgrimage in Lahore.” 
Hujwiri's important innovation is that he wrote his Kashf al- 
mahjib, “Unveiling of the Hidden,” in Persian-and-thus-ushered in 


a new period in mystical literature. A monument of early Persian | 


and Í noteworthy for its expressiveness, the Kashf, "which belongs 





to the valid and famous books” (N 316), contains much interesting ` 


information rarely found in other sources. Although the author's | 


60. Abū?l-Oāsim al-Oushayrī, Ar-risdla fi Silm at-tasawwuf (Cairo, 1380 h./1911-12). 
Richard Hartmann, Al-Kuschairis Darstellung des Sufitums (Berlin, 1914), is a very 
useful analysis of the Risāla. 

61. Abü?l-Qàsim al-Qushayri, 47-rasa?il al-qushayriyya, ed. and trans. F. M. Hasan 
(Karachi, 1964). The most important treatise was edited and analyzed by Fritz Meier, 
"Oušayris Tartīb as-sulük," Oriens 16 (19653). 

62. "Ali ibn *Uthmàn al-Hujwiri, Kashf al-mahjüb, ed. V. A. Zukovskij (Leningrad, 
1926; reprint ed., Tehran, 1336 sh./1957); al-Hujwirt, The "Kashf al-Mahjub," The 
Oldest Persian Treatise on Sufism by al-Hujwiri, trans. Reynold A. Nicholson, Gibb 
Memorial Series, no. 17 (1911; reprint ed., London, 1959). 
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inclination toward systematization sometimes goes too far, it is 
singularly valuable in its approach and its balanced discussion. 

The eastern provinces of Iran have always been proud to be a fer-_— 
tile soil for mysticglly inclined souls. A contemporary of Qushayri 
and Hujwiri wasAbdullah-i Ansari (1006-89), Whose work, like 
that of Hujwiri, was written in part in his Persian mother tongue.® 
It proves the breadth of spirit of Sufism that two masters so totally 
different in their outlook as Qushayri and Ansàri could live at close ^7 
proximity during the same politically restless period. While Qu- 
shayrī followed the Ash'arite creed of the ruling Seljukids, Ansari 
belonged to the stern Hanbalite school oí hool of law. The traditional idea 
that Hanbalite rigorism and mystical er emotion are mutually exclu- 
sive can no longer be maintained—not only was Ansàri an energetic 
representative of this school, but "Abdu'l-Oādir Gilani, the founder 
of the most widespread mystical fraternity, also belonged to this 
madhhab. Perhaps it was precisely the strict adherence to the out- 
ward letter of the God-given law and the deep respect for the divine 
word that enabled Ansari and his fellow Hanbalites to reach a 
deeper understanding of the secrets of the revelation. 

Ansari’s father had been a mystic, too7 when the boy was still 
small, his father had left his family to join friends in Balkh. The 
young scholar pursued his studies in Herat and Nishapur. He tried 
several times to perform the pilgrimage to Mecca but was detained 
because of confused political circumstances in the eastern provinces 
occasioned by the untimely death in 1030 of Mahmüd of Ghazna, 
the conqueror of northwestern India and supporter of the caliph 
and of Muslim orthodoxy. 

Although young Ansar}-did not reach Mecca, his life was changed 
by his meeting with the bëschte? mystic Kharagānī in 1034, 
shortly before the master died at the age of eighty. Kharagānī's 
sayings, preserved in the Tadhkirat al-auliya and elsewhere, show _— 
tremendous force, but are devoid alike of any learnedness or theo- 
logical systematization. This illiterate peasant, who could not pro- 
nounce Arabic correctly (N 336, 353), was a typical uwaysi, initiated _— 
not bya living master but by the powerful spirit of Bayezid Bistami. 
Legends dwell on the spiritual relation between these two men: it is 
said that the scent of Kharaqani reached Bayezid long before his 


7 


63. Serge de Laugier de Beaureceuil, Khwadja Abdullah Ansari, mystique hanbalite 
(Beirut,1965), is a fine study of Ansari and his work, Pére Beaureceuil has also edited 
some of Ansari’s works with their commentaries. 
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spiritual disciple was born (M 4:1802-50) and that Kharaqani used | 
to pray every evening in Kharaqan, then mysteriously be trans- 
ported to Bistam—a distance of about 1500 kilometers—pray there, 
and then perform the morning prayer back in his own village (T 
2:201). | | 
Kharagānī's prayers burn with intense love and yearning, as 
when he swore that he would not give his soul to the angel of death, | 
for he had received it from God, and only to Him would he return it | 
S (T 2:212). Longing for God made him melt away, but the Lord told 
him, in one of his rare dreams after long periods of sleeplessness, 
that the longing he had endured for sixty years was nothing, "for 
> We have loved thee already in the pre-eternity of eternities” (T 
2:253). And he was sure that he would be resurrected among the 
martyrs, ‘for I have been killed by the sword of longing for Thee” 
(T 2:229), as he asserts. : 
This enthusiastic and demanding master caused a spiritual | 
/ change in ‘Abdullah-i Ansari, with the result that Ansari began to 
write his commentary on the Koran, which was, unhappily, never | 
finished, The advent of the Seljuks in eastern Iran in 1041/ brought 
affliction on Ansari; he was persecuted, spent years in destitution, | 
and endured much suffering at the-hands of the authorities in their | 
defense of Ash‘arite theology. The grand vizier Nizamulmulk even 
exiled him from Herat in 1066, but he was soon called back. Shortly 
afterward the caliph himself honored the famous orator and mighty 
preacher whose fame had spread around Herat. Eventually Ansari 
lost his sight and spent the last eight years of his life in darkness and | 
under the threat of another expulsion. He died in Herat on 8 March | 
1089. 
| Ba Ansari’s productivity is amazing in light of the difficulties he had 
to face during his career. Among the great number of books written | 
in both Arabic and Persian, the Mandzil as-s@irin, ‘“The Stations on 
the Way,” has had several commentators." The mystic of Herat also 
translated Sulamī's Tabagāt into the Persian vernacular of his | 
region. But in spite of his many works in theoretical Sufism, his | 
smallest book has won him the greatest admiration: the Mundjat, | 
“Orisons,” a prayer book in rhyming Persian prose, interspersed 
with some verses, in which he pours out his love, his longing, and his | 














64. Helimut Ritter, “Philologika VIII: Ansari Herewi.—Senā”ī Gaznewī,” Der Islam 
22 (1934); Vladimir Ivanow, “Tabaq&t of Ansari in the Old Language of Herat,” 
Journal of the Royal Asiatic Society, January-July 1923. 
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advice.* Its simple and melodious Persian prose makes this small 
book a true vade mecum for anyone who needs a devotional aid for 
meditation in lonely hours. 


Nothing shows better the change in emphasis and style, in Sufi -~ 


outlook and expression, than a comparison of Ansàri's Munajat with 
another small book written in the same mixture of poetry and prose 
in the same city of Herat 400 years later, by the author who re- 
worked Ansārī's hagiographical book and relied heavily upon him, 
namely the Lawā”ih, by Maulānā Jāmī. This book has become one 
of the most widely used manuals of later Sufi teachings—but how far 
is its intellectual and rational approach to the divine truth, its high- 
flown technical expression about absolute existence and relative 
being, from the intense earnestness and simplicity of Ansàri's 
orisons! 

At the same time that Ansàri was being persecuted by the Seljuk 
government, another mystic was cooperating with that regime and 
lending it support through his writings. That was(Abü Hamid al. 
Ghazzālī, JAsh‘arite theologian and, later, mystic, who has often 
been called-the greatest Muslim after Muhammad. An anecdote 
told by Jami illustrates how highly esteemed he was in most moder- 
ate Sufi circles: “The North African Sufi leader Abü?l-Hasan ash- 
Shadhili (d. 1258) saw in a dream vision that the Prophet of Islam 
was extolling himself with Ghazzali before Moses and Jesus . . . and 
he had ordered the punishment of some who had denied him, and 
the marks of the whip remained visible on their bodies until they 
died" (N 379). | 

[obe Was hon in Tus, near present-day Meshed/ín 1058 
t ree years after the Seljuks had taken over the rule in Baghdad. His 
life was closely connected with the fate of this dynasty, whose power 
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grew in the ensuing years to extend over all of Iran and parts of 
eastern Anatolia. Abi Hamid, along with his younger brother 
Ahmad, followed the usual course of theological studies; the teacher 
to whom he owed most and with whom he worked closely was al- 
Juwaini, surnamed the imam al-haramayn (d. 1083). Nizimulmulk, 
the vizier, appointed Ghazzali professor at the Nizamiyya madrasa 
in Baghdad. With the zeal oFar ardent adherent of Ash‘arite the- 
ology, the vizier had founded colleges (madrasa) all over the Seljuk 


65. «Abdullāh-i Angārī, Munājāt ū nasī?ih (Berlin, 1924); this little book has been 
reprinted many times. Ansari, The Invocations of Shaikh Abdullah Ansari, trans. Sir 
Jogendra Singh, gded. (London, 1959); Singh's translation lacks the rhyming patterns, 
which are essential, and the poetic flavor. 
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ee territories. They served as training institutions for theologians and 
proved to be models for later colleges in the Muslim world. 

The school at Baghdad, the seat of the caliphate, was without 
doubt the most important among the institutions founded by Ni- 
zamulmulk. It therefore caused great amazement when the success- 
ful professor Ghazzàli, after a breakdown in 1095, left his teaching 
position to enter the spiritual life. After long journeys that led him 
to Syria, Jerusalem, and perhaps Egypt, Abi Hamid returned to his 
home and family and once more taught in his hometown of Tus. 

~ There he died in Decembey 1111 
Ghazzālī's literary activity-was as great as that of any of his col. 
oe his books cover different branches of learning, but mainly 
theology and its confrontation i philosophy. We are fortunate 
enough to possess his spiritual &utobiography, written after his 
“ “conversion.” It is called Al-munqidh min ad-dalal, "The Deliverer 
from Error," and has often been translated; it has even been com- 
pared to Augustine's Confessions, though it conveys nothing of the 








e 
ith the various elements of Islamic intellectual life that confronted 


g. He had studied the 
works of the philosophers who, inspired by Gree 
veloped the logical tools required for scholarly discussion, but who 

had nevertheless remained, in the opinion of the fa thful, outside 
the pale of orthodox Islam. Ghazzali’s works refuting the~philo- 

_Sophical doctrines were in turn refuted by Averroes d. 1198),/the 


66. The literature about Ghazzālī is almost inexhaustible; some major works and 
translations are: Duncan Black Macdonald, “The Life of al-Ghazzālī,” Journal of the 
American Oriental Society 20 (1899); Arend Jan Wensinck, La pensée de Ghazzali 
(Paris, 1940); W. Montgomery Watt, Muslim Intellectual: A Study of Al-Ghazali (Edin- 
burg, 1963). The first independent study on Ghazzālī appeared in Berlin in 1858: 
Reinhard Gosche, Uber Ghazzalis Leben und Werke; later, the Spanish scholar Asin 
Palacios devoted a number of books and articles to him. Philosophical investigations 
ot problems of Ghazzālī's thought and faith were introduced by Julius Obermann, 
Der religióse und philosophische Subjektivismus Gazzális (Leipzig, 1921), a book the 
main thesis of which can no longer be accepted. Pére Farid Jabre has devoted several 
important books to Ghazzàli's theology. A good introduction into particular problems 
of Ghazzàli's theological approach is Fadlou Shehadi, Ghazali’s Unique Unknowable 
God (Leiden, 1964); The Ethical Philosophy of al-Ghazzālī has been studied by 
Muhammad Umaruddin (Aligarh, 1951). The Dutch scholar Arend Theodor van 
Leeuwen sees Ghazzili, correctly, as apologist: Ghazdli as apologeet van den Islam 
(Leiden, 1947). 

67. Aba Hamid al-Ghazzali, Al-munqidh min ad-daldl, ed. A. Mahmud (Cairo, 
1952); translated by W. Montgomery Watt as The Faith and Practice of Al-Ghazali 
(London, 1953); other translations have been done by Claud H. Field (London, 1910); 
J. H. Kramers (Amsterdam, 1951); and Barbier de Meynard, in Journal asiatique, 1877. 
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greatest Arabic commentator on Aristotle; some of them served 
medieval Christian theologians in their fight against the Averroist 
school. 
Läb The main source of danger for the Seljuks was, in Nizamulmulk’s__ 
ye and in Ghazzali’s view, the Ismaili movement, a branch of Shia ; 
thought that had gained a firm footing in various parts of the Mid- 
dle East. Egypt was still ruled by the Fatimid caliphs. During Ghaz- 
zali’s lifetime, in 1094, the Persian Ismaili leader Hasan-i Sabbah 
took the side of the younger son of the Fatimid caliph during the 
struggle for succession, with the result that an Ismaili spiritual es- 
tate was built up around this Nizar on the mountain castle Alamūt 
near Kazvin. From there the Ismailis threatened orthodox Muslims 
and, later, the Crusaders; Nizamulmulk fell victim to one of Hasan-i 
Sabbah’s disciples, known as the Assassins. Ghazzali wrote several 
treatises against these bātiniyya, ''the people of esoteric meaning,” 
and in his autobiography tried once more to explain the dangers in- / 
herent in the Ismaili system, especially in the doctrine of the neces- 
sity of the guidance of an infallible imàm, which seemed to him ; 
particularly dangerous to the Sunnite community. 

Another group with which the medieval scholar concerned him- 
self was his own colleagues, the theologians and lawyer divines— 
that class of learned men who practically ruled the life of the Mus- 
lims by their interpretation of the divine law. Their concern with 
the outward details of the law had always been a point of criticism 
for the pious, and particularly for the Sufis. Their worldliness and 
their many connections with the government aroused those 
who, acutely conscious of the danger of fossilization of the revealed 
word under the crust of legal formalism, strove after the interioriza- 
tion of religion. Ghazzàli wrote: "Those who are so learned about 
rare forms of divorce can tell you nothing about the simpler things 
of the spiritual life, such as the meaning of sincerity towards God or 
trust in Him." 5 Acquainted with all aspects of Muslim intellectual 
life, and having proved his philosophical and logical adroitness in 
many defenses of orthodox Islam, Ghazzali eventually turned to ^^ 
mysticism. Perhaps this was a response to his long-standing skepti- 
cism; perhaps a sudden conversion led him to the mystical quest. 
Whatever the reason, it was typical of Ghazzàli that he approached ^^ 
the mystical Path first from the intellectual side. As he says: "Knowl- 
edge was easier for me than activity. I began by reading their books 

68. Watt, Muslim Intellectual, p. 119. 
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. and obtained a thorough intellectual understanding of their 
principles. 'T'hen I realized that what is most distinctive of them can 
e attained only by personal experience, ecstasy, and a change of 
character." 9 We may understand this change to “gnosis because of 
agnosticism” and agree with W. H. Temple Gairdner’s fine remark: 
What saved God for him from his obliterating agnosticism was the 
S experience of the mystic leap, his own personal mi‘raj.” ? And there 
it does not matter very much that we do not know who his mystical 
guide was nor to whom his chain of initiation goes back. We only 
one that out of his experience came his greatest work, the J og 
‘ultim ad-din, “Revival of the Religious Sciences,” a comprehe 
sive work of forty chapters—forty being the number of patience = 
trial, the number of days of seclusion that the adept undergoes at the 
beginning of the Path. The number forty is often identical with 
“multitude” and is thought to comprise an almost infinite number 
of items; therefore collections of forty hadith (arba‘in) or of forty 
pious sentences are very common in the Muslim world. It seems to 
me typical of Ghazzali’s way of thought that the center of the book, 
the twentieth chapter, is devoted to the central figure in Islam, ši 
Prophet Muhammad.”! 

The first quarter of the Ihyā” is entitled "Ibādāt, ''Matters of Wor- 
ship and Service”; it begins with a chapter on knowledge but deal 
in general, with ritual questions like purity, prayers, and —— 
acts. Each prescription is preceded by Koranic verses and Propheti 
traditions and is explained by the practice of the early faithful and 
Sufis. The second part of the book deals with the “Customs,” and 
corresponds, to an extent, to the teachings as laid down in the adab: 
books: how to eat and drink, how to lead a married life, and the like 





69. Ibid., p. 135. 

70. W. H. Temple Gairdner, The Niche for Lights (London, 1915), p. 51. | 

71.Aba Hamid al-Ghazzālī, Ihya? Suliim ad-dīn, 4 vols. (Bulag, Egypt, 1289 
h./1872); commentary by the Indian-born scholar Sayyid Murtad& az-Zabidi, [thaf as- 
sādat al-muttaqin, 10 vols. (Cairo, 1311 h./1898-94). The Ihyà? has been analyzed in 
G. H. Bousģguet's useful book ''Ih?yā Souloum ad-din” ou vivification des sciences de 
la foi (Paris, 1955), which contains summaries of all forty chapters. Part translations: 
are: Hans Bauer, Islamische Ethik, 4 vols. (Halle, 1916); Hans Wehr, Al-Ghazali’s Buch 
vom Goitvertrauen (Halle, 1940); Herman Henry Dingemans, Al-Ghazdli’s boek der 
liefde (Leiden, 1938), not fully satisfactory; Leon Bercher and G. H. Bousquet, Le 
livre des bon usages en matiére de mariage (Paris, 1953); Susanna Wilzer, “Untersuch- | 
ungen zu Gazzālī's ‘kitdb at-tauba,’ ” Der Islam 32-33 (1955-57); William McKane, Al- 
Ghazali’s Book of Fear and Hope (Leiden, 1962); Nabih A. Faris, The Book of Knowl- 
edge (Lahore, 1962); Leon Zolondek, Book XX of al-Gazālī's "Ihyà? Culüm ad-Din" 
(Leiden, 1963); Heinz Kindermann, Uber die guten Sitten beim Essen und Trinken 
(Leiden, 1964); Nabih A. Faris, The Mysteries of Almsgiving (Beirut, 1966). 
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—problems that the modern Western reader does not readily relate 
to religion but that are, in the Islamic (as in the Jewish) view, as 
much subject to religious rules as is the act of worship. For man 
should feel every moment that he is in the presence of God, even 
when occupied by the most worldly activities, and he should be pre- 
pared to meet his Lord at any moment of his life. 

After the central chapter on the Prophet and his exalted qualities, 
the third section of the book deals with “Things Leading to De- 
struction” and the last one with "Things Leading to Salvation." 
This final part is closest to what we would expect from a mystical 
writer: it discusses the different stations and states of the wayfarer, 
like poverty and renunciation, patience and gratitude, love and 
longing. Here we find some of the finest passages of the whole book, 
all of which is written in a lucid style with simple, logical argu- 
ments. In the chapter on “Love and Longing,” Ghazzali has ex- 
pressed some of his personal experiences of the Path to God, which 
never ends but leads to ever new depths. 

The whole 7hyà? may be called a preparation for death: its last 
chapter is devoted to death in its terrible and its lovable aspects: ` 
terrible, because it brings man into the presence of the stern judge 
at Doomsday, which may be the beginning of everlasting punish- 
ment; lovable, since it brings the lover into the presence of his 
eternal beloved and thus fulfills the longing of the soul, which has 
finally found eternal peace. All that Ghazzali teaches in the preced- 
ing thirty-nine chapters is only to help man to live a life in accor- 
dance with the sacred law, not by clinging exclusively to its letter 
but by an understanding of its deeper meaning, by a sanctification of 
the whole life, so that he is ready for the meeting with his Lord at 


anymoment. 

This teaching—a marriage between mysticism and 1 a marriage beteen msm andy as made 
Ghazzālī the most influential theologian of medieval I$lam.”? To 
fully appreciate his achievement one must remember that during 


72. Of Ghazzālī's other works the following translations have been published: 
Margaret Smith, ""Al-Ghazzālī, ar-risāla al-ladunnīya,” Journal of the Royal Asiatic 
Society, 1958; Hellmut Ritter, Das Elixir der Glückseligkeit, aus den persischen und 
arabischen Quellen in Auswahl übertragen (Jena, 1923); Mohammed Brugsch, Die 
kostbare Perle im Wissen des Jenseits (Hannover, 1924), an eschatological treatise; 
Ernst Bannerth, Der Pfad der Gottesdiener (Salzburg, 1964), the spurious Minhaj al- 
“abidin; R. R. C. Bagley, Ghazdli’s Book of Counsel for Kings (nasihat al-mulük) (Ox- 
ford, 1964), a politico-ethical treatise; Franz-Elmar Wilms, Al-Ghazdlis Schrift wider 
die Gottheit Jesu (Leiden, 1966), a translation of Ar-radd al-jamil, a polemic work 
against Christian theology. Others who have edited or translated some of Ghazzili's 
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wee lifetime the first signs of Sufi theosophy became visible; certain 
mystics were more interested in gnostic knowledge than in the prac- 

; tical way of life as taught by the early Sufis. Since Ghazzali was ap- 
prehensive of the dangers of esoteric and gnostic currents inside 
Islam (as he had shown in his struggle against Ismaili theories) ani 
at the same time scorned the rigidity and pedantry of the scholars 
and jurists, he undertook in his book to “live through the verities 
of faith and test those verities through the Sufi experimental 
method." ?? 

It is the life of the heart that matters, and Ghazzàli's method à 

vtombining the life of the heart in strict accord with the law and wit 
a theologically sound attitude made even orthodox theologians tak, 

e Sufi movement seriously. The moderate Sufi outlook began t 
color the life of most average Muslims. On the other hand, Ghaz- 
zali's struggle against Hellenistic influences and a more or less Ned- 

vplatonic philosophy was probably instrumental in repudiating these 
currents for a while. During that time, however, they crystallized 
anew and came back as Sufi theosophy, a new development — 
to take shape in the century after Ghazzali's death. 

One of the most puzzling questions among the many unsolved 
problems for the scholar is where to place Ghazzālī's Mishkāt ` 
anwar, ‘“The Niche for Lights,” in the whole body of his writings. I 
may be regarded as an expression of that set of opinions that the 
perfected mystic “believes in secret between himself and Allah, and 
never mentions except to an inner circle of his students." ?* In thi 
book he reaches heights of mystical speculation that are almost 
"gnostic" when he interprets the Light verse of the Koran Ga 

A 24:38) and the tradition about the seventy thousand veils of light 
and darkness that separate man from God: in his fourfold classifica: 
tion he does not hesitate to put most of the pious orthodox behind 
the "veils mixed of darkness and light," whereas even certain phi: 
losophers are “veiled by pure light.” 'The Mishkat al-anwàr shows 4 
highly developed light metaphysics—God is the Light—and many 
later mystics have relied upon this book rather than upon his Ihyā' 
“uliim ad-din. 
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< No thinker of medieval Islam E the interest of West- 
ern scholars more than Ghazzàli. Numerous translations of his 
works are available in Western languages. Discussions about Ghaz- 
zali's true character have been going on for decades. Was he a sub- 
jectivist, or a faithful member of the Muslim community who ac- 
cepted the given religious fact? How can the divergent viewpoints 
on the several issues of philosophy and theology be explained? To 
what extent was he sincere in his conversion? Many aspects of his 
thought have been studied in recent years, but much remains to be 
done. 

Will the admiration reflected in Shadhili’s dream continue? 
Many a Western scholar, though in milder words, would subscribe 
to it. Or will Pére Anawati's criticism prove right: "Though so 
brilliant, his contribution did not succeed in preventing the an- 
chylosis that two or three centuries later was to congeal Muslim 
religious thought"?*5 Or was his greatness itself the reason for the 
congealing of moderate Islam? 


75. G.-C. Anawati and Louis Gardet, Mystique musulmane (Paris, 1961), p. 51. 


3. THE PATH 





THE FOUNDATIONS OF THE PATH 


Mystics in every religious tradition have tended to de- 
scribe the different steps on the way that leads toward God by the 
image of the Path The Christian tripartite division of thevia purga- 

tiva, the via contemplativa, and Ke äer to some ex- 
tent, the same as the Islamic definition of Shari‘a, tariga, and hagiqa. 
The jarīga, thē path" on which the mystics walk, has been de- 
fined as “the path which comes out of the sharīša, for the main road | 
is called shar‘, the path, tariq.” This derivation shows that the Sufis 
considered the path of mystical education a branch of that high- | 
way that consists of the God-given Jaw, on which every Muslim | 
is supposed to walk. No path can exist without a main road from 
which it branches out; no mystical experience can be realized if. 
the binding injunctions of the_sharīt4 are not followed faithfully | 
first.! The path ariga, however, is narrower and more difficult to | 
walk and leads the adept—called salik, "wayfarer"—in his sulük, . 
“wandering,” through different stations (magām) until he perhaps | 


1. Outbaddīn al-"Ibādī, At-tasfiya fi ahwāl as-sūfiya, or Süfináàme, ed. Ghülam | 
Muhammad Yusufi (Tehran, 1347 sh./1968), p. 15. | 
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reaches, more or less slowly, his goal, the perfect tauhid, the exis- 
tential confession that God is One. 
The tripartite way to God is explained by a tradition attributed 


to the Prophet: "Lhe-sharia are my words [agwālī], the tarīga are 
my actions [a*mālī], and the kagīga is my. interior states paawan). " 
Shari'a, tariqa, and haqiqa are mutuall nde 


The law without truth is ostentation, and the truth without the law is 
hypocrisy. Their mutual relation may be compared to that of body and 
spirit: when the spirit departs from the body, the living body becomes a 
corpse, and the spirit vanishes like wind. ‘The Muslim’s profession of 


faith includes both: the words E od but Allah" 
ruth, and the words "Mu /are the Law. 
y one who denies the Truth is an infidel and any one who rejects the 
aw is a heretic. (H 383) 


‘To kiss the threshold of the Shari‘a’”? was the first duty of anyone 
ke wanted to enter the mystical path. ‘The poets have often spoken 
‘in verses, and the mystics in poignant sentences, of the different 
aspects of these three levels (sometimes ma‘rifa, “gnosis,” would be 


substituted for haqiga, ‘‘truth”). Thus it is said in Turkey: 


Shari‘a: yours is yours, mine is mine. 

Tarīga: yours is yours, mine is yours too. 

Ma*rifa: there is neither mine nor thine. 

The meaning is this: in the /ariqa, the mystic should practice īthār, 
i.e., preferring others to himself, but in the unitive stage the differ- 
ence between mine and thine has been subsumed in the divine 
unity. 

Once the mystics had identified these three main parts of religious 
life, they began to analyze the different stages and stations that the 
wayfarer has to pass on his way. They distinguished between magām, 
; station, ' and hài, "state": "State is something that descends from 
God into a man's heart, without his being able to repel it when it 
comes, or to attract it when it goes, by his own effort" (H 181). Or, 
as Rümi puts it more poetically: 


The hal is like the unveiling of the beauteous bride, 
while the maqam is the [king's] being alone with the 
bride. 
(M 1:1435) 


| maqam is a lasting stage, which man reaches, to a certain ex- 
tent, by his own striving. It belongs to the category of acts, whereas 


2. Abū?l-Majd Majdūd Sanā'ī, Sanā”Pābād, line 39. 
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the states are gifts of grace. The maqàmát, "stations," define the 


different stages the wayfarer has attained in his ascetic and moral 
discipline. He is expected to fulfill completely the obligations pet- 
taining to the respective stations, e.g., he must not act in the statio! 
of respect as if he were still in the station of repentance; he also mu t 
not leave the station in which he dwells before having completed all 
its requirements. The states that come over him will vary accordin 
to the station in which he is presently living; thus the gabd, “con- 
traction,” of someone in the station of poverty is different from the 
gabģ of someone in the station of longing. | 
The mystical theoreticians were not certain whether a state could 
be appropriated and kept for a while or whether it was a passing ex- 
perience; they also differ in their classification of the stations and in 
their description of certain experiences that are seen sometimes 
stations, sometimes as states. Even the sequence of the stations is not 
always clear; it varies according to the capacity of the adept, and 
God’s activity can change stations or grant the wayfarer a state with- 
out apparent reason. 
Three of the early classifications show the variability of the 
sequence. | 


1 





Dhū?n-Nūn speaks of faith, fear, reverence, obedience, hope, love, 


suffering, and intimacy; he classifies the last three stations as confusion, 


peace in God’s will, fear, longing, love, and gnosis (A 10:64). 


| 


laccording to the mental predilection of the wayfarer. In order to 


poverty, and union (A 9:374). | 


His younger contemporary in Iran, Yahya ibn Mu‘adh, gives a spiri- 
tual chain closer to the generally accepted form—repentance, asceticism, 


And the Iraqian Sahl at-Tustari, again a few years younger, defines 
the sequence as follows: response to God’s call, turning toward Him, re- 
pentance, forgiveness of sins, loneliness, steadfastness, meditation, gno- 
sis, discourse, election, and friendship (G 4:43). 


The manuals of Sufism-enumerate stil] other stations; but the main 
steps-are always repentance, trust-in-God, and poverty, which may 
lead to contentment, to the different degrees of love, or to gnosis, 





enter the spiritual path, the adept—called murid, “he who has made 
up his will” (to enter the Path)—is in need of a guide to lead him 
through the different stations and to point the way toward the goal. 
Ad-din nasiha, "religion consists of giving good advice," was a 
Prophetic tradition dear to the mystics, who saw in the constant 


supervision of the disciple's way by the mystical guide a conditio 
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sine qua non for true progress, though the image of the sheikh at- 
tarbiya, who acutely supervised every breath of the murīd, has de- 
veloped only in the course of time. A later mystic has compared the 
master—sheikh in Arabic, pir in Persian—to the prophet (for a tradi- 
tion says that “the sheikh in his group is like the prophet in his 
people"): "All the prophets have come in order to open people's 
eyes to see their own faults and God's perfection, their own weak- 
ness and God's power, their own injustice and God's justice . . .. 
And the shaikh is also there for the purpose of opening the eyes of 
his disciples" (N 441). The master who had to teach the method and 
the exercises had first to test the adept to determine whether he was 
willing and able to undergo the hardships that awaited him on the 
Path. The newcomer was sometimes made to wait for days at the 
sheikh's door, and sometimes as a first test was treated very rudely. 
Usually three years of service were required before the adept could 
be formally accepted in a master's group—one year in the service of 
the people, one in the service of God, and one year in watching over 
his own heart. 

The methods of humiliating future Sufis were numerous. If they 
were ordered to beg so that they would be rebuked by the people, 
the intent was not the material profit derived from begging, but the 
discipline. Shibli, once a high government official, eventually 
reached the point of saying: “I deem myself the meanest of God’s 
creatures” (H 359), and only then was he accepted by Junayd. A 
story that illustrates this attitude very well is told about Majduddin 
Baghdadi in the twelfth century: 

When he entered the service of a sheikh, he was made to serve “at the 
place of ablution,” i.e., to clean the latrines. His mother, a well-to-do 
lady physician, asked the master to exempt the tender boy from this 
work, and sent him twelve Turkish slaves to do the cleaning. But he 
replied: “You are a physician—if your son had an inflammation of the 
gall bladder, should I give the medicine to a Turkish slave instead of 
giving it to hime” (N 424) | 

The disciple would probably not have undergone these trials had 
he not had absolute trust in his master. It was, and still is, a rule 
that a preformed affinity has to exist between master and disciple. 
Many Sufis wandered for years throughout the Islamic world in 
search of a pir to whom they could surrender completely; and a 
number of sheikhs would not accept a new disciple unless they had 
seen his name written on the Well-preserved Tablet among their 
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followers (N 536, 538). Did not the Prophet say that the spirits are 
like armies—those who know each other become friendly with 
each other? | 
After the adept had performed the three years of service he might 
be considered worthy of receiving the khirga, the patched frock, 
“the badge of the aspirants of Sufism” (H 45). The relation of the 
novice to the master is threefold: by the khirqa, by being instructe 
in the formula of dhikr (recollection), and by company (suhbat), 
service, and education (N 560). In investing the murid with the 
patched frock, Sufism has preserved the old symbolism of garments: 
by donning a garment that has been worn, or even touched, by the 
blessed hands of a master, the disciple acquires some of the baraka, 
the mystico-magical power of the sheikh. Later Sufism knows two 
kinds of khirga: the khirga-yi irāda, which the aspirant gets from 
the master to whom he has sworn allegiance, and the khirga-yi tabar+ 
ruk, the “frock of blessing,” which he may obtain from different 
masters with whom he has lived or whom he has visited during his 
journeys—if a master considered him worthy of receiving some of 
his baraka. The khirqa-yi irada is bestowed upon him only by his 
true mystical leader, who is responsible for his progress. | 
The khirga was usually dark blue. It was practical for travel, 
since dirt was not easily visible on it, and at the same time it was 
the color of mourning and distress; its intention was to show that 
the Sufi had separated himself from the world and what is in it. 
In Persian poetry the violet has often been compared to a Sufi wha 
sits, his head on his knees, in the attitude of meditation, modestly 
wrapped in his dark blue frock among the radiant flowers of the 
garden. In later times in certain circles mystics would choose for 
their frocks a color that corresponded to their mystical station 
(CL 166), and sabzpüsh, "he who wears green," has always been 
an epithet for those who live on the highest possible spiritual level 
—be they angels, the Prophet, or Khidr, the guide of the mystics 
(cf. V 52). 
The patched frock was, of course, often interpreted in a spiritual 
sense; warnings against attributing too much importance to this) 
woolen dress were not infrequent: “Purity (safa) is a gift from God, 
whereas wool (süf) is the clothing of animals” (H 48). Some of the 
Sufis invented complicated rules for the sewing and stitching of 
their patched frocks, disputing whether to use thin or coarse thread 
in putting the patches together, and for some of them these exter- 
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nals were so important that others might accuse them of worship- 
ing the khirga like an idol. The mystical interpretation of the 
dervish garb is given in a fine passage by Hujwiri: 


Its collar is annihilation of intercourse [with men], its two sleeves are 
observance and continence, its two gussets are poverty and purity, its 
belt is persistence in contemplation, its hem is tranquillity in [God’s] 
presence, and its fringe is settlement in the abode of union. (H 56) 


The novice who has entered the master’s group becomes "like 
the son of the sheikh”; he is considered part of him according to the 
tradition, "the son is part of the father.” The sheikh helps him 
to give birth to a true “heart” and nourishes him with spiritual 
milk like a mother, as it is often repeated. 

The Sufis have always been well aware of the dangers of the 
spiritual path and therefore attributed to the sheikh almost un- 
limited authority: "When someone has no sheikh, Satan becomes 
his sheikh," says a tradition, for the satanic insinuations are mani- 
fold; the murid may even feel uplifted and consoled by certain 
experiences that are, in reality, insinuations of his lower self or of a 
misguiding power. Here the sheikh has to control him and lead him 
back on the correct path, for 


whoever travels without a guide 
needs two hundred years for a two days journey. 
(M. 3:588) 


One might read all the books of instruction for a thousand years, 
but without a guide nothing would be achieved (Y 514). 

The master watches every moment of the disciple’s spiritual 
growth; he watches him particularly during the forty-day period of 
meditation (arba‘in, chilla) that became, very early, a regular insti- 
tution in the Sufi path (derived, as Hujwiri says, from the forty-day 
fast of Moses, when he hoped for a vision from God, as related in 
Sura 7:138). The sheikh interprets the murid’s dreams and visions, 
reads his thoughts, and thus follows every movement of his conscious 
and subconscious life. In the first centuries of the Sufi movement 
the idea was already being expressed that in the hands of the master 
the murid should be as passive as a corpse in the hands of an un- 
dertaker. Ghazzali, the main representative of moderate Sufism in 
the late eleventh century, also maintained that complete and abso- 
lute obedience is necessary, even if the sheikh should be wrong: 
"Let him know that the advantage he gains from the error of his 
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sheikh, if he should err, is greater than the advantage he gains from 
his own rightness, if he should be right."? This attitude in later 
times lent itself to dangerous consequences; indeed, it is one of the 
reasons for modernist Muslims’ aversion to Sufism. But the original 
intent was genuine: the master should act like a physician, diag: 
nosing and healing the illnesses and defects of the human soul, 
The image of the master (who is often identified with the true mysti; 
cal beloved) as the physician who cures the lover’s heart occurs 
frequently in Persian poetry throughout the centuries. 

Visiting his master is a religious duty of the disciple (N a 
for he will find from him what he will not find elsewhere. And to 
serve a master is the highest honor of which a disciple can boast— 
even if it were only that he "cleaned Junayd's latrines for thirty 
years" (N 222). Even to have met a leading sheikh at once endows 
a man with a higher rank (N 115). 

Under the guidance of such a trusted master, the murid coul 
hope to proceed in the stations on the Path. The sheikh would 
teach him how to behave in each mental state and prescribe periods 
of seclusion, if he deemed it necessary. It was well known that the 
methods could not be alike for everybody, and the genuine mystical 
leader had to have a great deal of psychological understanding in 
order to recognize the different talents and characters of his murīds 
and train them accordingly.* He might exempt a disciple for a time: 
from the forty-day seclusion, for instance, because he was spiritually 
too weak, or because his spiritual ecstasy might overwhelm him. 
The isolation of the murid for a period of forty days necessitates. 
a deep change in consciousness, and some of the Sufi theoreticians 
were aware—as every good sheikh in fact was—that the seclusion 
might constitute, for weaker adepts, a source of danger rather than 
of elevation. If he were to concentrate too much upon himself. 
rather than upon God, or if passions might overcome him and. 
make him nervous and angry, it might be better to have him live 
in the company of other people for his spiritual training? because. 
of the mutual influence and good example (L 207). | 

Generally, the disciple should consider the dark room in which | 





g. Hamilton A. R. Gibb, Mohammedanism: An Historical Survey (London, 1949), P. 
150. 
A. See Shihābuddīn "Umar as-Suhrawardī, "Awārif al-matārif (Printed at the 
margin of Ghazzālī's Zhyā”, Bulaq, 1289 h./1872-73), chaps. 26-28. 
5. Süfináme, p. 108. 
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he observes his seclusion as a tomb, and his frock as a shroud (N 
418). Mystics would often retire into seclusion for periods of medi- 
tation and were praised if, at the time of their death, they had 
completed thirty or forty chilla. Sometimes they would construct 
a special chillakhana, a room for seclusion, which might even be 
subterranean (N 325), close to the center of the fraternity or in a 
blessed place nearby. 

The mystical path has sometimes been described as a ladder, a 
staircase that leads to heaven, on which the sálik slowly and pa- 
tiently climbs toward higher levels of experience. But the Muslim 
mystics knew that there is another way of reaching higher experi- 
ences: it is the jadhba, "attraction," by which a person can be 
exalted, in one single spiritual experience, into a state of ecstasy 
and of perfect union. However, it seems typical that the name of 
majdhüb, "the attracted one," was usually given to people who were 
mentally deranged and who were, in a sense, thrown out of the way 
of normal behavior by the overwhelming shock of an “unveiling.” 
The sources often described such "attracted" people, who are 
completely lost and submerged in the divine unity, their eyes “like 
two cups filled with blood" (N 479), inspiring awe, and at times 
shocking people by their behavior. 

One should not forget, too, that certain Sufis claimed to be 
traveling the Path without formal initiation. They were called 
uwaysī, recalling the Prophet's contemporary Uways al-Oaranī in 
Yemen. But even in his case, some legally inclined mystics would 
hold that he was “spiritually” initiated by the Prophet despite the 
distance, for initiation by a nonvisible master or by a saint who had 
died long ago was considered possible in Sufi circles. Thus, Kha- 
raqānī was introduced into the Path through the spirit of Bāyezīd 
Bistāmī, while "Attār was inspired by Hallāj’s spirit. The spirit of 
the saint is thought to be alive, able to participate actively in the 
affairs of this world, often appearing in dreams and guiding the 
wayfarer on his Path, for “the friends of God do not die.” Later 
Sufis—particularly the Naqshbandiyya—practiced a concentration 
upon the “spiritual reality” of the great masters in order to be 
strengthened in their mystical pursuits. 

A final possibility of initiation from a source other than a human 
master was through Khidr. Khidr, identified with the mysterious 
companion of Moses mentioned in Sūra 18, is the patron saint of 
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travelers, the immortal who drank from the water of life. Sometimes 

e mystics would meet him on their journeys; he would inspire 
them, answer their questions, rescue them from danger, and, in 
special cases, invest them with the khirqa, which was accepted as 
valid in the tradition of Sufi initiation. Thus they were connected 
immediately with the highest source of mystical inspiration. Ibn 
‘Arabi, the theosophist (d. 1240), is one of those who claimed to 
have received the khirga from Khidr. 

The mystical Path is long and hard for the murid and requires 
constant obedience and struggle. The correct initial orientation 
of the adept is decisive for the success of the journey: who begins 
in God will also end in Him (L 241). Under the spell of some 
poetical utterances of later Persian poets, or impressed by dervishes, 
who were anything but observant of Muslim law, westerners have 
often regarded the Sufis as representatives of a movement that has 
freed itself from the legal prescriptions of Islam, no longer caring 
for religion and infidelity. Sufi became almost an equivalent for 
“free thinker” with many Europeans. 

That is, however, not correct. One should not forget that the 
sharia, as proclaimed in the Koran and exemplified by the Proph- 
et (L 27), together with a firm belief in the Day of Judgment, was 
the soil out of which their piety grew. They did not abolish the rites 
but rather interiorized them, as it was said: ““The people who know 
God best are those who struggle most for His commands and follow 
closest the tradition of His Prophet" (N 117). The performance of 
ritual prayer, fasting, and pilgrimage to Mecca constituted, for the 
majority of the early Sufis, the minimal religious obligation with- 
out which all possible mystical training would be useless and 
meaningles. Many of them performed the pilgrimage to Mecca 
frequently—up to seventy times, if we can believe the hagiogra- 
phers. 'They knew that the true seat of the divine spirit was not the 
Kaaba made of stone but the Kaaba of the faithful worshiper's 
heart (U 43), in which God might reveal Himself to those who 
completed the Path. | 


When you seek God, seek Him in your heart— 
He is not in Jerusalem, nor in Mecca nor in the kajj, 


says Yünus Emre (Y 520), voicing the conviction of many of his 
contemporaries and followers. Yet the pilgrimage remained a 
central point in the Sufi life, and Mecca was not only a place where 
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the Sufis would meet and join in discussion, but where many of 
them were blessed with revelations and illuminations. 

The recitation of the Koran was another important duty of the 
mystic: “A disciple who does not know the Koran by heart is like 
a lemon without scent” (N 131). The divine word is the infallible 
source of spiritual uplifting; it inspires joy and awe and leads to 
secret conversations with God, for "God reveals Himself to His 
servants in the Koran," as *Ali reportedly said (B 584). 

Even though Paradise and Hell did not matter to the devotees of 
mystical love, they were well aware that their deeds would bear 
fruit, and one of the favorite sayings attributed to the Prophet was 
constantly repeated by the moderate mystics: “This world is the 
seedbed for the Otherworld.” Every act bears fruit by helping or 
hindering the adept in his progress toward his goal, and “if you 
plant colocynth, no sugarcane will grow out of it” (D 1337). 

An interesting variation of the kadīth just guoted is found in the 
Persian mystical tradition. Rimi, following Sanā'ī's example, held 
that every thought that becomes embedded in the heart will turn 
into a form visible to everybody at the Day of Judgment, just as 
the thought of the architect becomes visible in the plan of the 
house, or as the plant grows out of the seed hidden in the soil (M 
5:1791—1803), and death will meet man like a mirror, which shows 
either a beautiful or an ugly face according to his good or evil deeds. 
The Zoroastrian idea of the witness in Heaven who meets the 
deceased soul has clearly inspired these ideas. Sangi went even 
further—he thought that evil thoughts might completely transform 
man at the end of time so that some people might even appear as 
animals because they followed bestial instincts and animal lusts 
in their lifetime (SD 618). 


One has to work day and night, 
to plough and to clean the field of the soul. 
(U 264) 


And what has been sown during the winter—in the darkness of 
this material world—will be apparent in the springtime of eternity 
(M 5:1801). 

In this constant watching over one's actions and thoughts, the 
greatest danger is that the adept may neglect, for a moment, his 
spiritual duties (ghafigt), that he may become entranced by the 
"sleep of heedlessness," as later poets liked to call this state. The 
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story of Sassui, the loving wife who found that her husband had 
been carried away from her while she was asleep, is (in later Sindhi 
poetry) a perfect illustration of the sleep of heedlessness and negli- 
gence that deprives the soul of the company of its Lord and beloved. 
And while the ordinary believer repents his sins, the elite repents 
heedlessness (L 44). 

The adept should turn with his whole being toward God—ikh- 
las, “absolute sincerity,’ and giving up selfish thoughts in the 
service of God are the basic duties of every mystic. A prayer without 
ikhlàs is of no avail; a religious thought that is not born out of this 
sincerity is meaningless, even dangerous. Praise and blame of the 
crowd do not mean anything to one who has turned wholly and, 
without any qualification to the Lord; and though he will constant- 
ly be acting virtuously, he will forget his good and pious actions in 
his attempt to act solely for God. He forgets, of necessity, the 
thought of recompense for his works in this world and the world 
to come. | 


It is told that Warràq, one of the early Sufis, was seen wearing a long coat 
on which he had written the letter kh on one side, the letter m on the 
other side, so that he could always remember the kh of ikhlas and the m 
of muruwwa, “virtue.” (N 125) 
An act of perfect sincerity, done for God’s sake, might result in: 


spiritual progress even though it might appear outwardly foolish. | 


Typical is the story of a not very bright murid whom some mischievous | 
people teased, telling him that he would gain spiritual enlightenment | 
by hanging himself by his feet from the roof and repeating some mean- | 
ingless words they taught him. He followed their advice in sincerity and 
found himself illuminated the next morning. (N 320) 
An overstressing of the ideal of ikhlās has led to the attitude of 
the malāmatiyya, "those who are blamed,” those who conceal their 
virtuous deeds in order to perform their religious duties without | 
ostentation (see chapter 2). For the greatest sin is riyã, “hypocrisy” 
or “ostentation,” and the master of psychological analysis in early 
Sufism, Muhasibi, dealt extensively with this danger. Sufi texts tell | 
many stories about people whose hypocrisy was revealed, and they | 
were put to shame. A famous example is this: 


A man ostentatiously prayed the whole night through in a mosque he | 
had entered at dusk and where he had heard a sound that seemed to in- 
dicate the presence of a human being. But when the call for morning 
prayer was heard, he discovered that his companion in the mosque was a 

dog, thus rendering all his prayers invalid and himself impure. | 
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STATIONS AND STAGES 


The first station on the Path, or rather its very beginning, 
is tauba, “repentance”; tauba means to turn away from sins, to ab- 
jure every worldly concern.® As the poet says: 


Repentance is a strange mount— 
it jumps towards heaven in a single moment from the 
lowest place. 
(M 6:464) 


Tauba can be awakened in the soul by any outward event, be it a 
profane word, which is suddenly understood in a religious sense, 
a piece of paper on which a relevant sentence is written, the recita- 
tion of the Koran, a dream, or a meeting with a saintly person. 
One of the several stories about Ibrāhīm ibn Adham's conversion 
is particularly well known: 


One night, he heard a strange sound on the roof of his palace in Balkh. 
The servants found a man who claimed, in Ibrahim’s presence, to be 
looking for his lost camel on the palace roof. Blamed by the prince for 
having undertaken such an impossible task, the man answered that his, 
Ibrahim’s, attempt at attaining heavenly peace and true religious life in 
the midst of luxury was as absurd as the search for a camel on top of a 
roof. Ibrahim repented and repudiated all his possessions. (Cf. M 
6:829ff.) 

The "world" was considered a dangerous snare on the way to 
God, and particularly in the time of the old ascetics harsh, crude 
words were uttered to describe the character of this miserable 
place, which was compared to a latrine—a place to be visited only 
in case of need’—to a rotting carcass, or to a dunghill: “The world 
is a dunghill and a gathering place of dogs; and meaner than a dog 
is that person who does not stay away from it. For the dog takes 
his own need from it and goes away, but he who loves it is in no 
way separated from it” (N 65). Most of the Sufis, however, would 
speak of the transitoriness of the world rather than of its perfect 
evil; for it was created by God, but it is perishable since nothing 
but God is everlasting. Why should the ascetic bother about it at 


6. See Ignaz Goldziher, "Arabische Synonymik der Askese," Der Islam 8 (1918), a 
study of the technical terms of early Sufism. 

7. Abū Tālib al-Makkī, Būt al-gulūb fī mutāmalāt al-maķbūb, 2 vols. (Cairo, 1310 
h./1892-93), 1:244; see Tor Andrae, Islamische Mystiker (Stuttgart, 1960), pp. 84ff. 
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all, since compared to the glory of God, the world is nothing more 
than a gnat’s wing (A 10:84)? 

When the disciple leaves this world in his act of repentance, the 
problem arises as to whether or not he should remember his former 
sins. Sahl at-Tustari demands that even after repentance sins should 
never be forgotten (L 43), for remembrance constitutes a remedy 
against possible spiritual pride. However Junayd, his contempo- 
rary, defined true repentance as “the forgetting of one’s sins” (L 43), 
and Junayd’s colleague Ruwaym defined tauba as "repenting from 
repentance,” i.e., complete obliteration of the thought of sin and 
penitence. Junayd’s idea is taken up by Hujwīrī: *"The penitent 
is a lover of God, and the lover of God is in contemplation of God: 
in contemplation it is wrong to remember sin, for recollection of 
sin is a veil between God and the contemplator" (H 296). 

In keeping with his inclination to systematization, Hujwiri speaks 
of tauba as return from great sins to obedience; indba is the return 
from minor sins to love, and auba the return from one's self to 
God (H 295). This tripartition is not found elsewhere. 

The Sufis knew how often “repentance was broken’’—an expres- 
sion connected, in later Persian poetry, with the breaking of the 
wine bottle, which induced people to sin again and required re- 
newed repentance. But the mystical leaders were sure that the door 
of repentance remains open; it is 


a door from the West until the day 
when the sun rises in the West 


(M 4:2504) 


ie. until Doomsday, says Rümi, on whose mausoleum in Konya 
the famous lines are written: 


Come back, come back, even if you have broken 
your repentance a thousand times. 


In the primary stages of the Path, the adept has to increase in 
abstinence (wara‘), caused by fear of the Lord, and in renunciation 
(zuhd). The latter word means, again in the traditional tripartite 
arrangement of concepts, to give up whatever is ritually and re- 
ligiously allowed, to give up this world, and eventually to give up 
everything that distracts the heart from God, even to renounce the 
thought of renunciation. That includes, of course, giving up the 
hope for heavenly reward or the fear of Hell. 
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It was easy for the ascetic to renounce things declared doubtful 
by Muslim law; but the tendency to renounce even things con- 
sidered lawful by the community of the faithful sometimes reached 
absurd degrees. Pious women would not spin in the light of a 
neighbor’s candle; a mystic whose only sheep had grazed on some- 
one else’s lawn by mistake would no longer drink its milk, declaring 
it to be illicit for him after such a transgression. Food or anything 
belonging to or coming from the ruling classes was regarded as 
suspect. It is well known that in the old days the most pious scholars 
refused to accept government offices; even in later periods relations 
between the Sufis and the rulers were often cold, if not strained, 
since the mystics were not interested in any contact that might 
pollute their pure intentions. That is why in anecdotes and in 
poetry, and so often in ‘Attar’s epics, the dervish is made the 
mouthpiece of social criticism: he puts his finger on the wound of 
society and points to the corrupt state of affairs. 

For the early considerations of renunciation and “eating the 
licit" a seemingly characteristic story is told by Hujwiri in con- 
nection with the problem of whether or not a mystic should be a 
celibate (which he advocates); but the anecdote shows even better 
the exaggerated zuhd and the punishment that follows a single 
moment of heedlessness: 


One day, when Ahmad ibn Harb was sitting with the chiefs and nobles 
of Nishapur who had come to offer their respects to him, his son entered 
the room, drunk, playing a guitar, and singing, and passed insolently 
without heeding them. Ahmad, perceiving that they were put out of 
countenance, said “What is the matter?” They replied: “We are ashamed 
that this lad should pass by you in such a state.” Ahmad said: “He is ex- 
cusable. One night my wife and I partook of some food that was brought 
to us from a neighbour’s house. That same night this son was begotten 
and we fell asleep and let our devotions go. Next morning we inquired 
of our neighbour as to the source of the food that he had sent to us, anu 
we found that it came from a wedding-feast in the house of a government 
official. (H 365) 


In later Sufi tex 






tress is laid not so much on zuhd as on its negative 
counterpart hirs,}"‘greed,” a quality opposed to both renunciation 
and true poverty: The Persian poets have never ceased warning 
their readers of greed, which is “a dragon and not any small thing" 
(M 5:120). This quality was found, as history shows, not only in 
the worldly leaders but also in many of those who claimed to have 
attained the highest spiritual rank and who used outward zuhd 
to cover their inner greed. The zahid-i zahirparast, the ascetic who 
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still worships outward things, i.e., who has not reached sincere 
selflessness and loving surrender, has been ridiculed in many 
Persian poems. 

The forward movement on the Path, as initiated by repentance 
and renunciation, consists of a constant struggle against the nafs, 
the "soul"—the lower self, the base instincts, what we might render 
in the biblical sense as "the flesh." The faithful had been admon- 
ished in the Koran (Süra 79:40) to "fear the place of his Lord and 
hinder the nafs from lust." For the nafs is the cause of blameworthy 
actions, sins, and base qualities; and the struggle with it has been 
called by the Sufis “the greater Holy War,” for “the worst enemy 
you have is [the nafs] between your sides,” as the hadith says (L 12). 
The Koranic expression an-nafs al-ammara bis-si?, "the soul com- 
manding to evil" (Süra 12:53) forms the starting point for the Sufi 
way of purification. The holy book contains also the expression 
an-nafs al-lawwāma, "the blaming soul" (Süra 75:2), which cor- 
responds approximately to the conscience that watches over man's 
actions and controls him. Eventually, once purification is achieved, 
the nafs may become mutma inna (Süra 89:27), "at peace"; in this 
state, according to the Koran, it is called home to its Lord 

The main duty of the adept is to act exactly contrary to the nafs’s 
appetites and wishes. There is nothing more dangerous for the 
disciple than to treat the nafs lightly by allowing indulgences and 
accepting (facilitating) interpretations, says Ibn Khafif? It is in- 
cumbent upon every traveler on the Path to purge the nafs of its 
evil attributes in order to replace these by the opposite, praise- 
worthy qualities. Sufi hagiography is full of stories about the ways 
in which the masters of the past tamed their appetites and, if they 
failed, the manner of their punishment. 

The nafs is something very real, and many stories tell of its having 
been seen outside the body. Sometimes it took the form of a black 
dog that wanted food but had to be trained and sent away; other 
mystics saw their nafs coming out of their throats in the form of a 
young fox or a mouse (H 206). The nafs can also be compared to 
a disobedient woman who tries to seduce and cheat the poor way- 
farer (the noun nafs is feminine in Arabic!). A recurrent image 
is that of the restive horse or mule that has to be kept hungry and 


8. A, Tahir al-Khāngāhī, Guzīda dar akhlāg ū tasavwuf, ed. Iraj Afshar (Tehran, 
1347 sh./1968), p. 224. 

g. Abdur-Rahman as-Sulamī, Kitab tabagāt as-$ūfiyya, ed. Nūraddīn Sharība 
(Cairo, 1953), p. 465. 
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has to undergo constant mortification and training so that, eventu- 
ally, it serves the purpose of bringing the rider to his goal (H 202— 
204).'? Sometimes it is likened to a disobedient camel—Rtmi com- 
pares the struggle of the intellect with the nafs to the attempts of 
Majnün to turn his camel in the right direction, toward the tent 
of his beloved (M $:1532)—and it is only natural that poets all over 
the desert areas, like Shah ‘Abdu’|-Latif in Sind, are particularly 
fond of this comparison. Even the comparison of the nafs to a pig 
is not rare. It is found mainly in ‘Attar’s poetry; like Sana'i before 
him, he felt that those who obeyed their piglike nature would 
themselves be changed into pigs (U 236-37; R 102-3). 

Sometimes the nafs has been likened to Pharaoh, the self-centered 
ruler (U 16; M 4:3621) who did not listen to the call to faith uttered 
by Moses but claimed a divine rank for himself and consequently 
was drowned in the Red Sea; or to Abraha, who intruded in the 
holy city of Mecca and should be scared away with stones (SD 313; 
cf. Süra 105). 

Old, popular beliefs were revived when the nafs was said to take 
the form of a snake; but this serpent can be turned into a useful 
rod, just as Moses transformed serpents into rods. More frequent, 
however, is the idea that the power of the spiritual master can blind 
the snake; according to folk belief, the snake is blinded by the 
sight of an emerald (the connection of the pir's spiritual power 
with the green color of the emerald is significant). Thus, his in- 
fluence renders the nafs-snake harmless (M 3:2548). 

The image of training the horse or the dog conveys the most near- 
ly accurate impression of the activity of the Sufi: the lower faculties 
are not to be killed, but trained so that even they may serve on the 
way to God. A story told about the Prophet Muhammad well ex- 
presses this faith in the training of the base soul; the expression 
used here for the "lower qualities, instincts," is shaytan, "Satan": 
"When asked how his shaytān behaved, he answered: 'Aslama 
shaytānī; my shaytān has become a Muslim and does whatever I 
order him, ” i.e., all his lower faculties and instincts had been 
turned into useful tools in the service of God. Provided that man 
obeys God in every respect, the lower soul will obey its master, as 
everything in the world will obey the one who has completely sur- 
rendered his will to the will of God. 


10. Annemarie Schimmel, “Nur ein st6rrisches Pferd," in Ex Orbe Religionum 
Festschrift Geo Widengren (Leiden, 1972). 
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The struggle against the nafs has always been a favorite topic of ` 
the Sufis, and they have never tired of warning their disciples of 
its ruses, not only in the crude forms of sensual appetites but in 
the guises of hypocrisy and false piety, which must be Se 
observed and obliterated. 


The nafs has a rosary and a Koran in its right hand, 
and a scimitar and a dagger in the sleeve, 

(M 3:2554) 
says Rimi, taking up a warning formulated four hundred years 
earlier by Dhi’n-Nin. Even to indulge in constant acts of worship 
or prayer can become a pleasure for the nafs; the mystic, therefore, 
has to break every kind of habit, for otherwise his nafs will over- 
come him in a subtler way (N 98). The "pleasure derived from 
works of obedience" should be avoided (N 83), for that is fatal 
poison. 

One of the great dangers for the wayfarer is laziness or leisure; 
as long as he has not yet reached his goal, it would be better for him 
to occupy himself with seemingly useless things, like digging one 
pit after the other (N 156, go), than to spend a moment in leisure, 
for “leisure (favagh) is an affliction” (N go). 

The chief means for taming and training the nafs were, and still 
are, fasting and sleeplessness. The first ascetics have often been de- 
scribed as gā”im al-lail wa sā'im ad-dahr, "spending their nights 
upright in prayer and maintaining a perpetual fast by day.” The 
old saying that the three elements of Sufi conduct are qillat at-ta‘im, 
gillat al-manam wa qillat al-kalém, ‘“‘little food, little sleep, little 

talk" (to which often "loneliness, keeping away from men," was 
added) is still as valid as it was a thousand years ago. 

Lack of sleep was considered one of the most effective means on 
the mystical Path—‘‘the eye is weeping instead of sleeping" !l—and 
the caliph ‘Umar (634-44), who was certainly not a Sufi, reportedly 
said: "What have I to do with sleep? If I slept by day, I would lose 
the Muslims, and if I slept by night I would lose my soul" (G 1:318). 
The ascetic spent his nights at prayers recommended in the Koran, 
which gave him time to enjoy blessed conversation with his Lord 
through prayer. Many of the mystics would avoid stretching out 
their legs or lying down when slumber overcame them, for all of 


11. Muhammad Gisttdaraz, Diwan anis al-Sushshdq (n.p., n.d.), p. 18. 
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them hoped for some revelation after the long nights of sleepless- 
ness, which extended over years, if we can believe the sources. The 
most beautiful story pertaining to this attitude has been told and 
retold for centuries: Shah Kirmānī did not sleep for forty years, 
but eventually he was overwhelmed by sleep—and he saw God. 
Then he exclaimed: “ ‘O Lord, I was seeking Thee in nightly vigils, 
but I have found Thee in sleep.’ God answered: ‘O Shah, you have 
found Me by means of those nightly vigils: if you had not sought 
Me there, you would not have found Me here' ” (H 138). These 
ascetics and Sufis were hoping—as later poets have expressed it so 
excellently—to have the vision of a sun that is neither from east 
nor from west but rises at midnight, and thus to enjoy a spiritual 
enlightenment not comparable to any worldly light (cf. U 160). 

For practical purposes, however, the qillat at-ta‘am, ‘‘to eat little,” 
is even more important than to avoid sleep. The Sufis would fast 
frequently, if not constantly. Many of them extended the fasting 
in Ramadan observed by every Muslim; but in order to make fast- 
ing more difficult, they invented the so-called saum d@idi, which 
meant that they would eat one day and fast one day, so that their 
bodies would not become accustomed to either of the two states. 
“Fasting is really abstinence, and this includes the whole method 
of Sufism” (H 321). 

The first mystic to speak of the “alchemy of hunger” was, as far 
as we can see, Shaqiq al-Balkhi from the Khurasanian ascetic school. 
He claimed that forty days of constant hunger could transform 
the darkness of the heart into light (W 216), and many sayings of 
the early Sufis praise this hunger, which “is stored up in treasure- 
houses with Him, and He gives it to none but whom He particular- 
ly loves” (L 202).  Hungeris God s fand by which He guickens the 
bodies_of the-upright’ (M 5:1756), says Rimi, who also argues 
that, just as the host brings better food when the guest eats little, 
God brings better, i.e., spiritual, food to those who fast. But “hun- 
ger is the food of the ascetics, recollection that of the gnostics” 
(N 157). 

The accounts of the extended periods of fasting of Muslim 
mystics are astounding, and we have little reason to doubt their 
authenticity. The wish to die in the state of fasting may induce 
the Sufi even to throw away the wet piece of cotton that his 
friends put in his mouth to relieve him in his state of agony (N 
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245). It would be worth investigating to what extent this restriction 
to extremely small quantities of food contributed to the longevity 
of the Sufis. It is astonishing how many of them lived to be very old. 

Like the early Christian monks who lived exclusively on the host, 
the Muslim saints considered hunger the best way to reach spiritu- 
ality. To be empty of worldly food is the precondition for enlight- 
enment. Could the reedflute sing if its stomach were filled?" Rami 
asks repeatedly. Man can receive the divine breath of inspiration 
only when he keeps himself hungry and empty. 

Rüzbihàn Bagli tells about a saint who totally fasted for seventy 
days, during which he remained in the contemplation of samadiyyat, 
"eternity": "In this state food comes to him from the word ‘I stay 
with my Lord who feeds me and gives me to drink’ ” (Sūra 26:79). 
“This is no longer the station of struggle, but that of contempla- 
tion” (B 364). In cases of this kind, hunger is no longer a means for 
subduing the nafs but a divine grace: adoration is the food for the 
spiritual man (H 303), and the Sufi is nourished by the divine light 
(M 4:1640—44). Some mystics, like Ibn Khafīf, have confessed that 
their goal in permanent fasting and diminishing their food was 
to be like the angels, who also live on perpetual adoration (X 107). 


Gabriel's food was not from the kitchen, 

it was from the vision of the Creator of Existence. 
Likewise this food of the men of God 

is from God, not from food and dish. 


< M 3:6- 
— Ot ff Pe V, g 3 7) 
And why care for the body, which is, as the Sufis liked to say, only 


“a morsel for the tomb” and should therefore be bony and lean 
(D 777)? 

Some of the ascetics exaggerated fasting and hunger in the pre- 
paratory stages to such an extent that one can almost speak of an 
“idolatry of the empty stomach” (W 216). There are known cases 
of Sufis who starved to death (L 417). Others not only fasted and 
restricted their diet to the absolute minimum but, in addition to 
that, took a purgative on every third day.” 

Yet the great masters have always acknowledged that hunger is 
only a means to spiritual progress, not a goal in itself. Just as Abū 
Sa'īd ibn Abrl-Khair, after years of incredible ascetic hardships, 
eventually enjoyed food—and good food!—many of the later mystics 


12. Umar Muhammad Daudpota, Kalám-i Girhori (Hyderabad, Sind, 1956), p. 23. 
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would agree that “the soul-dog is better when its mouth is shut by 
throwing a morsel into it.” 8 

Strangely enough, as early as the tenth century, the fondness of 
the Sufis for halvah, sweetmeat, is mentioned; and in the eleventh 
and later centuries poets often speak in derogatory terms of the 
Sufi with milk-white hair who has made the recollection (dhikr) 
of sugar, rice, and milk his special litany (SD 149). This derogatory 
attitude is echoed in the poetry of Bedil (d. 1721), who criticized 
the Sufis whose only dhikr, recollection, is to constantly mention 
food. And Muhammad Iqbal (d. 1938) made the fake murid ex- 
plain that God, though "closer than the jugular vein" (Süra 50:16), 
is not closer to man than his stomach. 

Many later orders taught that the middle way, between excessive 
hunger and excessive eating, was safest for the disciple’s progress 
(N 395). According to the later Naqshbandiyya and other moderate 
orders, the people who truly fast are those who keep their minds 
free from the food of satanic suggestions and so do not allow any 
impure thoughts to enter their hearts: “Such people’s sleep is 
worship. ‘Their walking and going and resting are glorification of 
God, and their breathing praise of God.” ul 

One of the most important stations on the Path } oo 
complete trust in God and self-surrender to Him. The. Swiss 
scholar Benedikt Reinert has devoted to this subject a book that 
must be regarded as a model for future research into the concepts 
of early Sufism. The definition of tawakkul is of central impor- 
tance for an understanding of classical Sufi thought. Darani, the 
spiritual descendant of Hasan al-Basri, defined it as the apex of 
zuhd, “renunciation.” The problem was soon posed as to whether 
tawakkul was an attribute of the faithful or a consequence of perfect 
faith. Thus Muhasibi, representative of orthodox views, holds that 
the degree of tawakkul can vary in accordance with the degree of 
faith a person has. Throughout the ninth century—probably be- 
ginning with Shagiq al-Balkhi—the pious discussed the different 
aspects of this attitude, which Dhi’n-Nin defined as “complete 
certitude.” According to these definitions, real tauhid demands 
tawakkul: God, in His absoluteness, is the only actor, and there- 
fore man has to rely completely upon Him. Or, to define it different- 


13. Dara Shikoh, Sakinat al-auliya?, ed. M. Jalali Naini (Tehran, 1334 sh./1965), 
p. 238. 

14. Benedikt Reinert, Die Lehre vom tawakkul in der älteren Sufik (Berlin, 1968), 
an excellent study of the development of “trust in God” and its ramifications. 


118 / THE PATH 


ly: since the divine power is all-embracing, man must have complete | 


trust in this power. 


The same end is reached if the problem is approached from the | 
angle of predestination. Rizq, “our daily bread,” has been guaran- 


teed from preeternity. Why worry, then? Is not one of God's names, 
ar-Razzāg, "He who bestows sustenance”? And He has shown His 


kindness to every being from his birth, even from the moment of - 
conception, by nourishing him first with blood, then with milk. | 
Since everything is created by and belongs to God, man possesses 
absolutely nothing of his own; therefore it would be vain to strive | 
to attract or refuse anything. The Muslim creed expressly states | 
that “what has been destined for man cannot possibly miss him,” 


be it food, happiness, or death. 


The overwhelming feeling of God’s all-encompassing wisdom, 


power, and loving-kindness is reflected in the Muslim tradition as 


fully as in some of the Psalms and in the Christian tradition. The ` 


word ascribed to the Prophet, “if ye had trust in God as ye ought 
He would feed you even as He feeds the birds,” sounds almost 
evangelical. This deep trust in God’s promise to feed man and 


bring him up, as it developed out of the Koranic teaching, has | 


permeated Muslim life. Sanā'ī said about 1120: 


If your daily bread is in China, 
the horse of acquisition is already saddled, 
and either brings you hurriedly to it, 
or brings it to you, while you are asleep. 
(S 106) 


And even today Muslim intellectuals may say: "Wherever your 
rizq is, there you will find it, and it will find you.” 

The Muslim mystics often use the expression kusn az-zann, "to 
think well of God,” which may sound strange to modern ears, but 
which means once more the absolute, hopeful trust in God’s kind- 
ness. God definitely knows what is good for man and gives bread and 
death, punishment and forgiveness according to His eternal wis- 
dom. This attitude has been a source of strength for millions of 
Muslims, but it is not to be confused with the stoic acceptance of 
a blind fate, as it is usually understood in terms of predestinarian 
ideas. The faith in the rizg that will reach man was certainly carried 
too far by an early mystic who forbade his disciple to stretch out 
his hand to grasp a dried-up melon skin. 
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Tawakkul in its interiorized sense means to realize tauhid; for 
it would be shirk khafi, "hidden associationism," to rely upon or 
be afraid of any created being. This aspect of tawakkul is one of the 
basic truths in Sufi psychology: as soon as every feeling and thought 
is directed in perfect sincerity toward God, without any secondary 
causes, neither humans nor animals can any longer harm the mystic. 
Thus tawakkul results in perfect inner peace. The numerous stories 
about Sufis who wandered “in tawakkul” through the desert with- 
out fear of lions or highway robbers, without any provisions, reflect 
this attitude in a somewhat romantic fashion. Ironically, one of the 
leading masters of tawakkul, Abi Turab an-Nakhshabi, was de- 
voured by lions in the desert (Q 17). 

But exaggerated tawakkul might induce man into perfect pas- 
sivity. Then it might produce strange figures like the dervish who 
fell into the Tigris; asked whether he wanted to be saved, he said 
^no," and asked whether he would rather die, he again said *no"— 
"for what have I to do with willing?" God had decreed at the time 
of creation whether he was to be drowned or saved. Another story 
that deals with the unhealthy exaggeration of tawakkul is told about 
Ibrahim ibn al-Khawass, an Iraqian Sufi who used to wander in the 
deserts without any provisions (Caldt-tawakkul). But a colleague of 
his thought even this too lax, since “his Sufi dress begged for him”; 
he made him wear luxurious attire and then sent him to the desert 
to practice real trust in God (X 105). This same wayfarer would re- 
fuse the company of Khidr, the patron of pious travelers, because 
his graceful company seemed to negate his perfect trust in God 
alone—had not Abraham, after all, refused help even from Gabriel 
when Nimrod cast him onto the blazing pyre? And he was rewarded 
for this act of tawakkul by God’s changing the fire into a cool rose 
garden. How, then, could the Sufi ascetic even think of danger if 
everything was in the hands of God? And why should he get in- 
volved in a profession to gain his livelihood if God would send him 
his food in any case, if there was food predestined for him? 

‘The ascetic regarded everything worldly as contaminated; noth- 
ing was ritually clean enough for him to occupy himself with. He 
would rather spend his days and nights in worship than pollute him- 
self by "practical" work. And even if he did work, why should he y 
to gain more than was needed just for one day? Tos 


goods was regarded as a major sin—did the pious kiow whether ` ie. 
would still be alive within an hour, or by the next morning? Ry. 


one 
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tension of hope,” til al-amal, is one of the most disliked attitudes in | 
Sufism; Ghazzali’s chapter on “Fear and Hope,” in his Ihya@ *ulüm | 
ad-din, echoes these feelings and gives a lucid picture of the austere | 


outlook of early Sufism. Even mystics who cannot be regarded as 
typical representatives of strict tawakkul often distributed all their 


money in the evening or gave away everything they had on Friday. | 


They also refused any medical treatment. 


The importance of the problem of tawakkul for early Sufi 


thought and practice can be understood from the fact that the earli- 
est standard work on mysticism, Abū Tālib al-Makkī's Oūt al-gulūb, 
contains sixty pages (big folio with very small print) about this topic, 
more than about any other aspect of Sufism. Through Ghazzali, who 
drew heavily upon Makki's book, these ideas became widely known 
in medieval Islam. However, neither strict Hanbalite orthodoxy 


nor the moderate Sufis accepted the notion of tawakkul in an over- | 


stressed form; exaggerations like those just mentioned were criti- 
cized by many of the leading pious. They considered this exag- 
gerated attitude a violation of the Prophetic tradition—did not 
Muhammad himself advise a bedouin: "First tie your camel's knee, 
and then trust in God"? Sahl at-T'ustari is the perfect example of a 
mystic who tried to combine a life in the “world” with complete 


tawakkul, and his contemporary Junayd taught his disciples how to ` 


regard earning: “The proper method of earning . . . is to engage in 
works which bring one nearer to God, and to occupy oneself with 
them in the same spirit as with works of supererogation commended 


to one, not with the idea that they are a means of sustenance or ad- ` 


vantage” (K 73). 
In the course of time, tawakkul came to be regarded more as a 











spiritual attitude than as an external practice. If everybody had ` 


lived according to the ideals promoted by some of the early ascetics, 
the whole economic and social fabric of the Muslim Empire would 
have collapsed. However, as a basic station on the mystical Path and 
as a spiritual force, an unshakable trust in divine wisdom and 
power, tawakkul is still an important element of Muslim piety. 
The central attitude in Sufi life is that of fagr, “poverty.” The 
Koran (Sura 35:16) has contrasted man in need of God with God, 


the ever Rich, the Self-sufficient, and here lies one of the roots of the ` 


Sufi concept of poverty. In fact, the main names under which the 
mystics have been known in the West—though often in distorted 
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images—are faqir, "poor," and dervish, "poor, mendicant." Pov- 
erty was amcattribute of the Prophet, who claimed, according to 
the tradition, faqri fakhri, "poverty is my pride.” There are numer- 
ous legends about the destitute state and the poverty of his house- 
hold and the members of his family. 

The Sufis considered outward poverty a necessary station at the 
beginning of the Path, and they tried to preserve it as long as possi- 
ble, often throughout their lives. There is no reason to doubt the 
validity of the stories in which the utter destitution of some of the 
great mystics is dramatically described. The reed mat on which the 
mystic slept, and which often constituted his only worldly posses- 
sion, became in later Persian poetry a symbol of spiritual wealth, 
since it gives its owner a rank higher than that of Solomon on his 
air-borne throne: 


Everyone who has to write the manuscript of the 
etiquette of Poverty 

puts a ruler from the strips of the reed-mat on the pages 
of his body.!5 


Poverty interpreted in a spiritual sense means the absence of de- 
sire for wealth, which includes the absence of desire for the blessings 
of the otherworld. One of the aspects of true fagr is that the mystic 
must not ask anything of anyone—Ansari, though utterly poor, 
never asked his wealthy friends even for a blanket, though he knew 
that they would have wanted to give him one, but "since they did 
not perceive my misery, why ask them?” (N 347). For to ask would 
mean to rely upon a created being, and to receive would burden the 
soul with gratitude toward the giver, a burden that was considered 
most embarrassing and heavy; both in poetry and in everyday speech 
this feeling of minnat, "gratitude," has a negative value for the 
faithful. 

If man has no wish for himself in this world and the next, then he 
may be called a genuine faqir (N 111). To possess anything means 
to be possessed by it—the world enthralls those who possess some of 
its goods, whereas “the true faqir should not possess anything and 
thus not be possessed by anything” (L 108). He needs God, nothing 
else. 


15. Abū Tālib Kalīm, Dīwān, ed. Partaw Baidā’i (Tehran, 1336 sh./1957), ghazal 
no. 316. 
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Later Sufis have stretched this concept of absolute poverty so far 


that even Jesus, the ideal of poverty for the early ascetics, was re- | 
garded as imperfect in his poverty; he used to carry a needle with | 
him, which proved that his relation with the world was not yet com- | 
pletely severed, and that is why he was assigned a place only in the | 
fourth heaven, not in the proximity of the Lord. This story belongs | 
among the favorites of Persian poets in their praise of poverty (cf. | 


SD 85). 


Hujwiri spoke, correctly, about the form and the essence of pov- | 


erty: “Its form is destitution and indigence, but its essence is for- 


tune and free choice” (H 19). The dervish, the Sufi, may be rich if 


he has the right attitude, which means that his outward wealth and 


power are of no interest to him and that he would be willing to give | 
them up at any moment. The final consequence—after quitting | 


this world and the next—is to “quit quitting” (tark at-tark), to com- 
pletely surrender and forget poverty, surrender, and quitting. 


About the year goo, there was discussion in Baghdad and elsewhere | 
about the superiority of the poor or the rich. Most of the Sufis agreed | 


that fagr was superior and preferable to wealth, provided that it was 


combined with contentment (N 417)—and this is the general solu- | 


tion found in later medieval Sufism, as in Abii Najib as-Suhrawar- 
di’s Adab al-muridin. 


Many of the early sources are filled with praise for the true faqir | 


and sometimes equate him with the genuine Sufi. Yet Jami, follow- 


ing Abü Hafs ‘Umar as-Suhrawardi’s distinction among “ascetic,” | 
“poor,” and “Sufi,” as explained in the ‘Aw4arif al-ma‘arif, regarded _ 
the faqir, in the technical sense, as inferior to the real Sufi, for whom - 
fagr is nothing but a station on the Path. If he makes poverty a goal | 
in itself, the fagir is veiled from God by his very “will to be poor” ` 


(N 11). That is basically an elaboration of a saying by Ibn Khafif: 


“The Sufi is he whom God has chosen (istafa) for Himself, out of 
love, and the fagir is he who purifies himself in his poverty in the | 


hope of drawing near [to God]" (N 12). 


Others have praised faqr as the central quality of the mystic, as 


Rimi says in an interesting comparison: 


It is like the highest sheikh, and all the hearts are murids, 
the hearts of the lovers turn around it. 


Hujwiri has described this kind of poverty very beautifully: 








(D 890) | 
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Dervishhood in all its meanings is a metaphorical poverty, and amidst 
all its subordinate aspects there is a transcendent principle. The Divine 
mysteries come and go over the dervish, so that his affairs are acquired by 
himself, his actions attributed to himself, and his ideas attached to him- 
self, But when his affairs are freed from the bonds of acquisition, his ac- 
tions are no more attributed to himself. Then he is the Way, not the 
wayfarer, i.e., the dervish is a place over which something is passing, 
not a wayfarer following his own will. (H29) 


Faqr, here, is almost equated with fand, “annihilation in God,” 
which is the goal of the mystic, as Rümi said once in the Mathnawi 
(M 5:672). For *Attar poverty and annihiliation constitute the 
seventh and last vale on the Path leading to God, after the traveler 
has traversed the valleys of search, love, gnosis, independence, tau- 
hid, and bewilderment (MT). 

Along this line of interpretation a phrase was invented that be- 
longs among the standard sayings of later Sufism: al-fagr idha 
tamma huwa Allah, “when fagr becomes perfect (complete), „itis 
God.” The heart, annihilated in absolute poverty, lives in the 
eternal richness of God, or, rather, absolute poverty becomes abso- 
lute richness. That may be what the author of this sentence felt. Its 
origin is not known. Sometimes it is called a hadith. It has been 
attributed to Uways al-Qarani, but that is impossible; Jami (N 267) 
ascribes it to a disciple of Kharaqani, which would be historically 
possible. Whatever its source may be, the sentence was used fre- 
quently among the mystics after the eleventh century; Rümi (D 
1948) was fond of it, as was Jami; and the Sufi orders—Qadiriyya and 
Nagshbandiyya—made it known as far as Malaysia.'® 

Theeguation of fagr with annihilation, and the emphasis on the 
negative, nonexistent aspect of things is expressed, in Islamic art, by 
the large empty hall of the mosgue, which inspires the visitor with 
numinous grandeur. It is also reflected in the negative space in the 
arabesgues or in calligraphy. Only by absolute fagr can the created 
world become a vessel for the manifestations of God, the eternally 
rich. 

There is another Prophetic tradition, however, in which Mu- 
hammad claims that “poverty is the ‘blackness of face’ [i.e., shame] 


16. See Hasan Lutfi $usut, Islam tasavvufunda Hacegdn Hanedani (Istanbul, 1958), 
p. 156; Maulana "Abdurrahmān Jāmī, Lawā”ih (Tehran, 1342 sh./1969), no. 8. See 
al-Attas, The Mysticism of Hamza al-Fansūrī (Kuala Lumpur, 1970), pp. 46, 226, 462. 
An inscription from a Oādiriyya tekke in Konya, dated 1819, in my possession, contains 
a Persian guatrain ending with these words. They are also guoted by the Indo-Persian 
poet Mirza Bedil (d. 1721), Kulliyat, 4 vols. (Kabul, 1962-65), 1:1009. 
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in both worlds.”'7 How is one to interpret this statement after so 
much praise of faqr? Baqli saw in it a condemnation of the claim to 
be a faqir (B 605); but Sana’i had invented an ingenious interpreta- 
tion nearly a century before him: just as the Negro—proverbially 
cheerful in classical Arabic literature—is happy and smiling in spite 
of his black face, so the true poor person is filled with spiritual hap- 
piness and permanent joy in his state of poverty (S 88). This sounds 
farfetched but is a typical example of the art of interpretation as 
practiced by the Sufis. It shows, at the same time, the central place 
attributed to the happiness of poverty among the Sufis, who are the 
nthil habentes omnia possedentes. There is still another interpre- 
tation of the “blackness of face”: perfect poverty is the state of reach- 
ing the pure divine essence, which is the Black Light by which one 
sees and which itself remains invisible (CL 168, 176)—another inter- 
pretation that emphasizes the close relation between fagr and fand. 

Another station on the Path, which has often been described, is 

7sabr, “patience,” taught by the Koran as the attitude of Job and of 
Jacob—"and God is with those who show patience" (Süra 2:103). 
"Sabr 1s to remain unmoved before the arrows of the divine de- 
crees," says Mubhasibi (W 283). Others would change the words 
“divine decrees” into “affliction,” but the meaning remains the 
same: perfect patience is to accept whatever comes from God, even 
the hardest blow of fate. With their tendency to classify the stations 
and stages, the Sufis divided patient people into three classes: the 
mutasabbir, who attempts to be patient; the sabir, who is patient 
in afflictions; and the sabür, who is perfectly patient under any con- 
dition. "To be patient before God's orders is more excellent than 
fasting and prayer" (N 164). 

The old Arabic saying, "patience is the key to happiness," has 
been repeated thousands of times by mystics and poets, who never 
tired of inventing new parables to show the necessity of patience: 
only through patience does the fruit become sweet; only through 
patience can the seed survive the long winter and develop into 
grain, which, in turn, brings strength to the people, who patiently 
wait for it to be turned into flour and bread. Patience is required to 
cross the endless deserts that stretch before the traveler on the Path 
and to cross the mountains that stand, with stone-hearted breasts, 
between him and his divine beloved. 


17. Al-Khāngāhī, Guzida, p. 17. 
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Patience, O father, is an iron shield, 
on which God has written "victory has come.” 


(M 5:2479) 


Yet patience, indispensable as it is, is only “a messenger from the 
divine beloved” — 


Patience always says: “I give glad tidings from union 
with Him.” 

Gratitude always says: “I am the possessor of a whole 
store from Him!” 


(D 2142) 


Patience is an important milestone on the Path, but a person who 
has reached the station of gratitude (shukr) is already blessed by 
divine grace. Fhere-is-no_doubt that gratitude is-superior-to-pa- 

_tience; the problem posed by the Sufis of the old school is only 
whether a patient, poor or a grateful, rich man is closer to God. One 
might say that patience is more praiseworthy than gratitude, for 
patience goes against one's body, whereas gratitude conforms to the 
body, or that the dichotomy of the two states is resolved in the state 
of rida, “contentment,” which makes man whole. 

Gratitude is divided into different ranks: gratitude for the gift, 
gratitude for not giving, and gratitude for the capacity to be grate- 
ful. For though the common man deserves to be applauded when he 
expresses his gratitude at receiving a gift, the Sufi should give thanks 
even if his wish is not fulfilled or a hope is withheld. 

A famous story about patience and gratitude, repeated in almost 
every book about early Sufis, appears in Sana'i's Hadiqa in the fol- 
lowing form: 

An Iragian Sufi visited a sheikh from Khurasan and asked him about 
real Sufism as taught in his country. He replied that, when God sent 
them something they would eat it and be grateful, if not, they would en- 
dure patience and take the wish out of the heart. Whereupon the Ira- 


qian Sufi replied: “That kind of Sufism is what our dogs do in Iraq— 
d they find a bone they eat it, otherwise they are patient and leave 


" Being as cd-by tris companion how he, then, would define Sufism, he 
EE When we have anything we prefer others to ourselves [i.e., 


give it away if not, we CAM ourselves with thanks and pray for for- 
giveness." (5 495)^ _ Lr dūmi 4€ 

This story, which has been attributed to various people, clearly 
shows the higher rank of those who offer thanks even when de- 
prived of everything. It is reminiscent of the prayer of Job, the 
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great model of patience in Christian and Islamic lore: “The Lord 
gave, and the Lord took away; blessed be the name of the Lord.” 
On the highest level the Sufis understood that even the capacity 
for thanking is a divine gift, not a human act (cf. Q 80 ff.), and there- 
fore “it behooves to be grateful for the gratitude" (B 515). The Sufi 
who acts in this way has before him the example of the Prophet, 
"who in the highest bliss of being drowned in the ocean of the 
bounty of gratitude wanted to express his thanks in the tongue with- 
out tongues and found himself incapable and said là uhs? than@an 
‘alatka, ‘I cannot count the praise due to Thee' " (B 514). This say- 
ing is one of the cornerstones of mystical gratitude. Gratitude, in its 
deepest sense, is an insight into the wise working of God. As ‘Attar 
expressed it in his poetical description of the mystical states: 


What is gratitude? To imagine the rose from the thorn, 
and to imagine the nonvisible part to be the whole. 
(U 41) 
Gratitude toward God teaches man to see with the heart’s eye the 
blessings veiled in affliction. Yet “gratitude is a wild bird the which 
to catch and to fetter is difficult." !? Patience, however, is a mount 
that never fails on the difficult road. 

Shukr, gratitude, is related to rida, which is not a patient bearing 
and suffering of all the vicissitudes of life, but happiness in poverty 
and affliction. “Rida is the joy of the heart in the bitterness of the 
divine decree” (L 53), says Dhū'n-Nūn. Hujwīrī is probably right 
in his statement that ridā is a result of love, inasmuch as the lover is 
content with what is done by the beloved (H 180). It is definitely the 
attitude of a loving heart, but the Sufis disagree about whether to 
define it as a station or a state. A verse by Sana’i defines the mufarrih, 
a medicine to make the heart more cheerful and to calm down ner- 
vous tension, a kind of tranquilizer: —— 


The mufarrih that the saints make 
is prepared in the hospital of contentment. 
(S 341) 
The story of Husri, an early tenth-century mystic, points to the es- 
sence of contentment: “‘Husri once said in prayer: ʻO God, art 
Thou content with me that I am content with Thee?’ And the an- 
swer came: 'O liar—if you were content with Me, you would not 


18. Sanā”ī”ābād, line 917. 
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ask whether I am content with you' " (T 2:290). In perfect ridā the 
mystic should not think about whether or not God has accepted his 
act of resignation and contentment; he should accept every divine 
decree, be it wrath or grace, with equanimity and joy. This interior 
joy, this perfect agreement with God's decrees, transforms the beg- 
gar into a king and opens the way toward a participation in the 
divine will, toward love and "higher predestinarianism." 

The mystics differ in their opinions as to whether "fear" and 
“hope” (khauf and raja’) are stations or states (Sarraj feels that they 
are states). Psychologically, one would prefer that they be classified 
among the stations, for they belong to the essential and long- 
standing aspects of mystical life in its primary stages, and even at 
later levels. To feel fear is essential for every pious Muslim. Did not 
the Koran speak often of the fear of God, or fear of the Judgment, 
and does it not contain enough warnings to make the heart of even 
the most pious tremble with fear? But hope is just as essential, for 
life would be impossible without hope, and "fear and hope are the 
two wings of action without which flying is impossible" (L 62). Or, 
as Sahl saw it: fear is a masculine element, hope a feminine one, and 
the two together engender the deepest realities of faith (K 89). 

The early ascetics emphasized the aspect of fear more than that 
of hope. 'T'hey even went so far as to attest that a man who lives in 
fear inspires his neighbors' trust, for they know that they are secure 
from his machinations and need not suspect him of meanness (W 
229). But even a representative of pure love mysticism, like Rüzbi- 
hàn Bagli, praises fear of God as the "whip of divine power [jaba- 
rūtī], which hits the soul that commands to evil with the lash of 
'decent behavior [adab]” (BA 223). The chapter on “Fear and 
Hope” in Ghazzālī's Ihy@ ‘ultim ad-din reflects very well the differ- 
ent attitudes of the faithful in regard to these states and demonstrates 
the strength of the feeling that an equilibrium between both forces 
is absolutely necessary for a sound religious life (G 4:288).!? 

In the course of time, hope proved stronger than fear, though the 
advanced mystics knew fear as well and even rejoiced in it. But in 
their case it is no longer the fear of God’s judgment or the terrors 
of Hell that keeps them on the watch, but rather the fear of God's 


19. Al-Makki, Qt, 2:58ff. See the definition in al-Khanqahi, Guzida, p. 22: “Who 
worships God only by fear, is a harüri (i.e. Kharijite), who worships him only by 
hope is a murjPite, and who worships him by love, is a zindiq, heretic’; only a 
balanced combination of the three elements constitutes a true Muslim. 
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makr, His “ruses.” In the moment of perfect happiness the mystic | 
can never be sure that God will not use this exalted state as a snare 
to capture him, to tempt him once more to worldly thought, pride, 





hypocrisy, to distract him from his highest goal. Miracles, for in- 
stance, could be interpreted as divine ruses, for they are still con- | 


nected with the world; even the small joys of daily life might hide 


ruses of God that should be feared. And who can be sure that he will | 


be saved or accepted by God? One can hope for it, but never without 
fear. 


in His promise to forgive the sinner, proved stronger in mystical 


life. Did not the tradition attest that God's grace precedes His | 
wrath? Out of this faith grew the whole prayer life of the Sufis. Just 


as the firm belief in God's unending mercy and the hope for His 


loving-kindness permeate the prayers of an early Sufi like Yahyā 


ibn Mu'ādh, later mystics always relied upon the principle of hope, 
as Rūmī put it in a lovely comparison: 


[Is there anyone] who has sown the corn of hope in this | 


soil 
to whom the spring of His grace did not grant hundred- 
fold [fruit]? 


(D 1253) 


But neither fear nor hope is required any longer once the wayfarer 


has reached his goal: 


The seaman is always on the planks of hope and fear— » 


when the plank and the man become annihilated, there 
remains only submersion. 


(D 395) 
The stations of fear and hope correspond, in the states, to what | 


is called bast and gabd. Bast, from the root “to get wider and en- | 
large; "mrearís an exterision of enthusiastic feeling, a perfect joy and ` 


ease that may develop, in some cases, into true “cosmic conscious- 
ness,” into the feeling of partaking of the life of everything created, 


into that rapture of which the intoxicated poets of Iran and Turkey | 


have sung so often. It is this state that inspired them to invent long 


lines of anaphora circling around the beauty of the divine beloved ` 


—verses that tried to describe His ineffable, sparkling glory or con- 
vey to others the state of happiness in which the whole world is seen 


However, the notion of “thinking well” of God, i.e., of trusting | 
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in a changed light{ transparent and filled with opaline colors of 
exquisite beauty. 


What is bast? To leave off the two worlds in one rapture, 
to cast oneself cn a hundred new worlds! 


(U 42) 


But whereas bast is the experience of extension and perhaps inten- 
sification of the self, gabd, “constraint,” means the compression of 
the soul—''to make one's home in a needle's eye” (U 42)—darkness, 
the oppressing desert of loneliness in which the mystic spends days 
and sometimes months of his life. Nevertheless, qabd has been re- 
garded as superior to bast by some leading mystics, for, as Junayd 
says, "when He presses me through fear he makes me disappear 
from myself, but when He expands me through hope He gives me 
back to myself" (G 33). In gabd, the "T" disappears, which is prefera- 
ble to the extended self-consciousness produced by bast. In the 
state of qabd, the "dark night of the soul," man is left completely to 
God, without any trace of himself, without strength to want any- 
thing; and it is out of this darkness that the light of unitive experi- 
ence, or of vision, may suddenly appear—like the "sun at midnight." 

It is clear, from the previous definitions, that the mystics were 
fond of the juxtaposition of corresponding states. The manuals 
enumerate long lists of such mystical states, the true implications of 
which are difficult for the uninitiated to understand. They speak of 
hudūr wa ghatba, "presence and absence,” which can be defined as 
“presence near God and absence from oneself,” or vice versa. Jam‘, 
“collectedness” and “perfect unification,” goes together with taf- 
riqa, "separation after union." Sukr, “intoxication,” is combined 
with sahw, “sobriety.” Eventually the complementary stages of 
fanā, "annihilation," and baqà, "duration, remaining in God," are 
reached. The pair sukr and sahw is of special importance to mystical 
terminology and has been mentioned in connection with Junayd’s 
criticism of Bayezid. True sobriety is defined by Hujwiri as "reach- 
ing the goal” (H 230), and the same author says that one of his mysti- 
cal masters said: “Intoxication is the playground of children, but 
sobriety is the death-field of men” (H 186). 

Before a discussion of the last stations and states on the Path and 
its goal, a definition that enables a better understanding of some 
Sufi formulations should be mentioned. It is the word wagt, liter- 
ally, "time," which came to designate the "present moment," the 
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moment in which a certain mystical state is granted to the Sufi. 
“Time is a cutting sword”; it cuts whatever is before and after it and 
leaves man in absolute nakedness in the presence of God. The Sufi 
has therefore been called ibn al-waqt, “the son of the present mo- 
ment,” i.e., he gives himself completely to the moment and receives 
what God sends down to him without reflecting about present, past, 
and future (cf. N 285). But on the highest level of experience, when 
the Sufi turns into a sáfi, "pure," it may be said: 


The Sufi is “son of the Moment”... 
The Safi is submerged in the Light of the Majestic, 
not the son of anything, and free from “times” and 


"states." | 
D A (M 3:1426, 1433-34) 


LOVE AND ANNIHILATION 


The last stations on the mystical path are love and gnosis, 
mahabba and ma‘rifa. Sometimes they were considered complemen- 
tary to each other, sometimes love was regarded as superior, and at 
other times gnosis was considered higher. Ghazzali holds: “Love 
without gnosis is impossible—one can only love what one knows” 
(G 4:254). The Sufis have tried to define the different aspects of 
ma‘rifa, knowledge that is not reached by discursive reason but is a 
higher understanding of the divine mystery. In later times the term 
“arif, “gnostic,” has often been used for the advanced mystic in gen- 
eral, for "the faithful sees through God's light, the gnostic sees 
through God” (L 41). Most of the mystics would agree with the mys- 
tical interpretation of Süra 27:34, "Kings destroy a town when they 
enter it^; the "king" is interpreted as ma*rifa, for this divinely in- 
spired knowledge empties the heart completely of everything so 
that nothing but God is contained in it (W 170). The scholars and 
theoreticians of Sufism, like Hujwiri (H 267), have written many 
definitions of ma‘rifa, but the most poignant formulation is that 
of Junayd: “‘Gnosis ... is the hovering of the heart between declar- 
ing God too great to be comprehended, and declaring Him too 
mighty to be perceived. It consists in knowing that, whatever may 
be imagined in thy heart God is the opposite of it" (K 188). 

We shall dwell here mainly upon those mystical currents in 
which love was praised as the highest possible state, following St. 
Augustine's dictum, res tantum cognoscitur quantum diligitur, 
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“one can know something only insofar as one loves it.” 2° The prayer 
ascribed to the Prophet is a good starting point: “ʻO God, give me 
love of Thee, and love of those who love Thee, and love of what 
makes me approach Thy love, and make Thy love dearer to me 
than cool water" (G 4:253). In early Sufism the problem of love 
was the central point of divergence. Orthodoxy accepted mahabba 
only as "obedience," and even some of the moderate mystics would 
say that "to love God means to love God's obedience" (T' 1:287) or, 
"true love is to act in the obedience of the beloved" (N 55). Abü 
Talib al-Makki sums up the ideas of moderate Sufism: '"The Proph- 
et of God made love of God a condition of faith by saying that God 
and His messenger should be more beloved to the faithful than 
anything else."?! And the Sufis were certain that "nothing is dearer 
to God than that man loves Him" (T 1:321). 

When Dhü^n-Nün expressed the thought that “fear of Hellfire, 
in comparison with fear of being parted from the beloved, is like 
a drop of water cast into the mightiest ocean," ?? he stated very well 
the main object of this early love mysticism. His younger con- 
temporary, Sari as-Saqati in Baghdad, who had first formulated the 
idea of mutual love between man and God, uttered the same feeling 
in a prayer that has been preserved by Hujwiri: 


It is the custom of God to let the hearts of those who love Him have 
vision of Him always, in order that the delight thereof may enable them 
to endure every tribulation; and they say in their orisons: We deem all 
torments more desirable than to be veiled from Thee. When Thy beaut 
is revealed to our heart, we take no thought of affliction. (H 111; cf. 
10:120) 


It was apparently Sari's nephew Junayd who discovered the truth: 
"Love between two is not right until the one addresses the other, 
ʻO Thou I' " (T 2:29). 

The whole complex of love was so inexhaustible that the mystics 


20. See "Love, Muhammadan," in Encyclopedia of Religion and Ethics, ed. James 
Hastings, 13 vols. (1908-27), 8:176; Ignaz Goldziher, “Die Gottesliebe in der islamischen 
Theologie,” Der Islam oa (1919), a fundamental study of the early development of 
mystical love in Islam. Annemarie Schimmel, Studien zum Begriff der mystischen 
Liebe im Islam (Marburg, 1954); Schimmel, “Zur Geschichte der mystischen Liebe 
im Islam,” Die Welt des Orients, 1952. A number of scholars have maintained that 
“love” constitutes the essence of Sufism; see, for example, Mir Valiuddin, Love of God 
(Hyderabad, Deccan, 1968), or the anthology by René Khawam, Propos d’amour des 
mystiques muslumanes (Paris, 1960), and many popular writings. 

21. Al-Makkī, Oūt, 2:50. 

22. Reynold A. Nicholson, The Mystics of Islam (1914; reprint ed., Chester Springs, 
Pa., 1962), p. 116. 
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invented different stages and used different terms to classify it; yet 
the definitions given for hubb, mahabba, wudd, and mawadda are | 
by no means clear. The usual classification of the stages in love dates | 
back to early times. Bāyezīd spoke of the fourfold nature of love: 
"It has four branches: one from Him, that is His grace, one from 
you, that is to obey Him, one for Him, and that is your recollecting , 
Him, and one between both of you, and that is love" (A 10:242). 
Abū Tālib al-Makki knew nine aspects of love, and Hujwiri gives 
a classification of the lovers, which Ghazzàli adopted as well, in | 
slightly elaborated form: “Those who regard the favor and benefi- 
cence of God toward them and are led by that regard to love the 
Benefactor, and those who are so enraptured by love that they 
reckon all favors as a veil and by regarding the Benefactor are led | 
to [consciousness of] His favors” (H 308). As in most of the mystical 
states, some reach love by more or less rational arguments, ascending 
from the created to the creator, whereas others are completely lost | 
in the vision of the creator and are brought to contemplate created 
things only because they are witnesses of His greatness. 

Among the different stages of love, the Sufis have mentioned 
uns, "intimacy"; qurb, "proximity"; shauq, "longing"; and others. 
The sequence differs according to their personal experiences. ‘The 
ascending steps are charmingly described in the saying: “The hearts ` 
of the gnostics are the nests of love, and the hearts Of the lovers 
are the nests of longing, and the hearts of the longing are the nests 
of intimacy" (À 10:862). Complete submersion in intimacy is 
illustrated in the story of a Sufi whose master placed him in a lonely | 
corner. The master then completely forgot him for a week, but 
when he came and asked his guest to forgive him, the Sufi answered: 
“Do not worry, God has taken away the fear of loneliness from His | 
friend" (N 94)—the intimacy with God leaves no room for wahshat, 
"feeling frightened by loneliness." The term waķshat is usually 
meant as a complementary term to uns—it includes the feeling of ` 
loneliness in the wilderness, far away from the intimacy and tran- 
quility of home, but also the estrangement from everything created 
that the Sufi feels in his intimacy with God (G 4:291). Uns, on the 
other hand, is connected with the aspects of divine jamal, the mani- | 
festation of God’s loving and consoling qualities, and, as such, it is 
contrasted with kayba, “reverence, awe,” which awakens in the | 
Sufi's heart at the manifestation of God's grandeur and power (cf. 


A 9:377). 
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As to qurb, “proximity,” the Sufis have always been eager to 
define it other than spatially; it is an ethical proximity, brought 
forth by the fulfillment of God’s orders, the opposite of separation 
from God, caused by man’s disobedience (H 148). Later mystics 
invented a complicated system of different grades of qurb, like 
“proximity of the attributes” and “proximity of the names,” which 
refer to the degree to which one is invested with higher, loftier 
divine attributes. The term qurb an-nawáfil, "proximity caused by 
supererogative works of worship," goes back to a hadith qudsi that 
must have been in circulation in very early times. God says: 


My servant ceases not to draw nigh unto Me by works of devotion, until 
I love him, and when I love him I am the eye by which he sees and the 
ear by which he hears. And when he approaches a span I approach a 
cubit, and when he comes walking I come running. (L 59) 


Ihe Naqshbandiyya school in India, however, prefers the qurb 
al-far@id, caused by the punctual performance of the prescribed 
ritual duties and as such the "state of the prophets," to the gurb 
an-nawāfil, which is, for them, the station of the saints. It should 
be added that some mystics would not accept the term gurb at all, 
since it presupposes a duality between lover and beloved, while 
true Sufism consists Of realizing unity (N 222). 

This same feeling has led some mystics to deny the station of 
“longing,” for one longs for someone absent, and God is never 
absent (N 222). Contrary to those who considered longing unneces- 
sary, if not illicit, for a true lover lives constantly with Him who 
is “closer to you than your jugular vein" (Süra 50:16), others would 
boast of their longing, like Bayezid: “If the eight Paradises were 
opened in my hut, and the rule of both worlds were given in my 
hands, I would not give for them that single sigh which rises at 
morning-time from the depth of my soul in remembering my long- 
ing for Him...” (T 1:159). 

Others, again, would claim that genuine longing has no end, 
since the beloved has no end. The more the mystic approaches the 
divine beloved, the more he apprehends the fathomless depth of 
His qualities, the abyss of His essence: therefore his longing to 
plumb deeper and more wonderful mysteries can never end. Ghaz- 
zali has described this state perfectly in the relevant chapter in the 
Ihyà *ulüm ad-din (G 4:277). It is this dynamic force of love and 
longing that has inspired so many Persian poets. 
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Every moment this love is more endless, 
in every time people are more bewildered in it, 


(U 9) 


says ‘Attar, and Hafiz continues: 


The adventure between me and my beloved has no end— 
That which has no beginning cannot have an end. 


How could this love, inspired by God, be adequately described? 


It is greater than a hundred resurrections, 
for the resurrection is a limit, whereas love is 
unlimited. 


Love has got five hundred wings, each of them reaching 


from the Divine Throne to the lowest earth. 


(M. 5:2189-90) | 


That is how Rümi tries to explain the grandeur of love, and *Urfi, 


in the late sixteenth century, admonishes the lover not to be heed- ` 
less, "for in that sacred station of love there are a hundred places, | 


the first of which is resurrection!" ?? 
The only means of drawing near to the divine beloved is by 


constant purification and, in exchange, qualification with God's | 


attributes. Junayd has defined this change brought forth by love: 


"Love is the annihilation of the lover in His attributes and the 








confirmation of the Beloved in His essence" (H 40). “It is that the | 


qualities of the Beloved enter in the place of the qualities of the 
lover” (L 59). Many centuries later, Shah Waliullah of Delhi (d. 


. 1762) invented an apt symbol for this spiritual purification, using | 
the traditional image of the fire of love: man, like a piece of ice, | 


will be put in a kettle on the flames; thus he will melt, become 
warm, boil, and eventually, evaporating as steam, be as close as 
possible to the quality of heat inherent in divine love.” 


Ghazzali has compared this purifying love to the “good tree 


whose root is firm and whose branches are in the sky," as described 
in the Koran (Süra 14:24); the fruits show themselves in the heart, 
on the tongue, and on the limbs (G 4:282). These fruits are obedi- 
ence to the orders of God and constant recollection of the beloved, 


which fills the heart and runs on the tongue—the importance of | 


23. SUrfi-yi Shirazi, Kulliyat, ed. Ali Jawahiri (Tehran, 1336 sh./1957), p. 305. 
24. Shah Waliullah, Sata‘a@t, ed. Ghulam Mustafa Qasimi (Hyderabad, Sind, 1964), 
no. 40. 
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recollection for the development of love has often been emphasized 
by the mystics (see pp. 167—78). This love is a flame that burns every- 
thing except the beloved (M 5:588), just as longing is God's fire, 
which He kindles in the hearts of His friends to burn down every- 
thing that may occupy their hearts (L 64). 

Obedience, as the Sufis understood it, is complete surrender— 
acceptance of the will of the beloved whether it manifests itself in 
kindness or in wrath. Love neither diminishes by cruelty nor in- 
creases by kindness (H 404); and the lover has to remain at the 
door of the beloved even if driven away—he has “to make his soul 
a broom at His door” (T 2:193). But even that degree of surrender 
was not enough for later generations, since it implies a shade of 
self-will: 


I want union with him, and he wants separation; 
thus I leave what I want so that his wish comes true 


(G 4:117) 


—that is how the true lover should act. Pain and death are welcome if 
the beloved decrees it. 


If you would say "Die!" I would die in full obedience, 
and would say “Welcome to him who calls me to death." 
(N 96; A 10:301) 


For death means the annihilation of the individual qualities, the 
lifting of the veil that separates the primordial beloved from the 
lover created in time. 

'"There is nothing good in love without death" (G 4:300); death 
may be understood as dying to one's own qualities or even as cor- 
poreal death, since this leads the lover toward the beloved (A 10:9). 
The tradition "die before ye die" gave the Sufis the possibility of 
pondering the implications of the slaying of the lower qualities and 
the ensuing spiritual resurrection in this life (cf. U 10). But "out- 
ward" death was also an aim in itself, as the case of Hallaj shows— 
to lift the disturbing "I" that stands between lover and beloved. 
Ghazzàli relates a touching story about Abraham, who was called by 
the angel of death and refused to follow him, since he could not 
believe that God would kill someone who had loved him so much. 
But he was addressed: “Have you ever seen a lover who refuses to 
go to his beloved?” Upon hearing this, he gladly submitted his soul 
to the angel (G 4:253). The lover who has learned to accept death 


136 / THE PATH 


as a bridge to the beloved should "give his soul with a smile like a 
rose" (M 5:1255); that is why Hallaj danced in fetters when he was | 
led to execution. The idea that the martyr is granted special heaven- 
ly privileges, as the Koran attests, has, perhaps, helped in shaping | 
the idea of the "martyr of love," who enjoys a special position with 
God when he is killed by the sword of longing or has died on the 
thorny path that leads toward the beloved, where thousands of 
hearts and livers adorn the thornbushes like red flowers, as Ghalib) 
depicts the way of love. The mystics would rely on the Koranic 
word: "Do not call them dead who have been slain for God’s sake— 
nay, they are alive" (Süra 3:163; B 281). It is the sword of lā, the 
first half of the profession of faith, that slays the lover (M 3:4098), 
and then there remains nothing "but God" (M 5:589). The rec: 
ompense of those slain by love is more precious than anything 
else. The Sufis know a wonderful hadith qudsi, which was revealed 
to Shibli when he asked God about the meaning of Hallaj’s martyr: 
dom: “Whom My love kills, for him shall I be blood money.” The 
martyr of love will be rewarded by God Himself, no longer sepa- 
rated from Him for whose love he has shed 
Ideas such as these have led the mystics to accept willingly all 
kinds of tribulations, which were even regatded as signs of special 
kindness from God. "He is not sincere in his love who does not 
enjoy the stroke of the friend” (L 50). But even that was not enough 
—the sincere person is the one who forgets the stroke when looking 
at the friend.” Out of these ideas about suffering, later Sufi poetry 
developed the motif of the physician who wounds the patient and 
heals him, the wound being healed only by|the one who caused jit 
(A 10:273). Tribulations and afflictions areja sign that God is near, 
for, to quote Hallaj’s daring sentence again "Suffering is He Him- 
self.” The more He loves a person, the more He will test him, 
taking away from him every trace of earthly consolation so that the 
lover has only Him to rely upon (A 9:345)! It is small wonder that 
a hadith about this suffering was very common among the Sufis: 
“The most afflicted people are the prophets, then the saints, and 
then so forth.” The prophets, being nearest to God, have to suffer 
most, as is attested to by many Koranic stories, which were embel- 
lished in the course of time; and the list of suffering lovers becomes 
longer from century to century. Affliction, bala’, is poke a fhe 

















combined with the word bald, “Yes,” that the souls spoke at the 
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Day of the Covenant, thus accepting in advance every tribulation 
that might be showered upon them until Doomsday (SD 41; U 133). 
Just as grape juice is purified by the constant “tribulation” of 
fermenting until it becomes pure wine, and just as wheat is ground 
and kneaded and apparently mistreated until it becomes bread, 
thus the human soul can mature only through suffering. And when 
the ascetic seeks God’s loving-kindness and forgiveness (rahma), 
the lover seeks his pain (2¢hma)—a meaningful pun of Persian poets. 

This indulgence in suffering, the feeling that affliction is the 
fastest steed to bring man to perfection (as Meister Eckhart said 
just at the time that the greatest Sufis expressed these views)—this 
attitude has contributed to the development of a certain imagery 
in later Sufi poetry that is difficult for uninitiated Western readers 
to appreciate and that has even caused misunderstanding among 
modern Islamic thinkers. It is an imagery that compares, for ex- 
ample, the lover to the polo ball, rolling without head and feet 
wherever the friend's polo stick drives him. 

Before the tenth century, however, discussions about mystical 
love and longing were conducted mainly on the theoretical level. 
The question was one of semantics. The word mahabba had been 
objected to by the orthodox, but when the first attempts were made 
to introduce the word ‘ishq, “passionate love,” into the relation 
between man and God, even most of the Sufis objected, for this 
root implies the concept of overflowing and passionate longing, 
a quality that God, the self-sufficient, could not possibly possess; 
nor was it permissible that man should approach the Lord with such 
feelings. Nüri, who probably introduced the use of the word *ishq, 
defended himself by declaring that "the *ashiq 'lover' is kept at a 
distance, whereas the muhibb 'lover' enjoys his love" (B 289). 

It was left to Hallaj openly to express by this term the inner dy- 
namics of the divine life—"le désir essentiel," as Louis Massignon 
calls it—an idea that was to influence later Sufi thought decisively 
until Fakhruddin ‘Iraqi poetically changed the words of the pro- 
fession of faith into là ilaha illā*L"ishg, "there is no deity save Love," 
a formulation that I often heard from Turkish Sufis. 

The discussions on mystical love became more complicated in the 
Baghdad circles about goo, with the introduction of the notion of 
hubb ‘udhri, “platonic love.” Jamil, a noted poet from the tribe of 
‘Udhra in the late seventh century, had sung of his chaste love for 
Buthayna in delicate verses that almost foreshadow the love lyrics 


198 / THE PATH 


of Spanish and French troubadours; and soon a hadith was coined, 
according to which the Prophet had said: ‘Whoever loves and ` 
remains chaste, and dies, dies as a martyr.” 

It was Muhammad ibn Dà'üd, the son of| the founder of the 
Zahirite law school who composed, in Hallāj's day, a book on the 
ideal chaste love, containing one hundred chapters of poetry about 
hubb *udhri and stressing the necessity of the l'martyrdom of chas- ` 
tity." He and his followers denied the possibility of mutual love 
between man and God and excluded every human object from 
mystical love. Yet two centuries later the twd currents merged in 
the verses of some of the greatest Persian mystical poets. 

Another accusation brought against the love theories of the Sufis | 
was that they represented Manichaean ideas. Worship of God by | 
love is the sin of the Manichaeans, the heretics par excellence who 
imagine that their souls are particles of the eternal divine light, 
imprisoned in the body, and that a magnetic attraction from the 
origin of this love will attract them to becorne united with their: 
origin again. This interpretation is incorrect for the early stages of 
mystical love, but it points to a development that was inherent in 
Sufi love theories: love became, with many of the later Sufis, the 
"growing power" that causes the possibilities ọf perfection in every- 
thing to unfold.*$ The “‘essential desire” of Halllaj’s God often turns 
into a more or less magnetic force that has caused emanation and, 
draws everything back to its source.? 

But love as experienced by the early Sufis is a strong personal 
and existential commitment. Hallaj did not even hesitate to place 
it higher than faith (iman): "It is a primordial divine grace without 
which you would not have learned what the Book is nor what Faith 
is” (P 610). The mystics felt that the love they experienced was not 
their own work but was called into existence by God's activity. Did 
not the Koran attest: ‘He loves them, and they love Him” (Sara 
5:59)—a word that shows that God’s love precedes human love? 
Only when God loves His servant can he lave Him, and, on the 


e . * . . | 
other hand, he cannot refuse to love God, since the result of 
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comes from God (A 10:7). Love cannot be learned; it is the result o 
divine grace—‘‘If a world would draw love into it, it could not do it, 
and if they would strive to reject it, they could not do it, for it is a 
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gift, not an acquisition. It is divine" (H 398). The Sufis, deepening 
the general Muslim knowledge that the divine greatness overpow- 
ers everything, have always felt that man is far too weak to seek God. 


Not a single lover would seek union 
if the beloved were not seeking it, 


(M 3:4394) 


sings Rūmī, three hundred years after these ideas had been formu- 
lated for the first time. The idea that God was “a hidden treasure 
that longed to be known” has grown out of this feeling of God's 
desire to love and to be loved. He is, as Muhammad Iqbal has said 
in our day, "li i lie," 

The Sufis have often tried to describe the state of the true lover 
in poetical images. Bayezid saw the springlike quality of love: “I 
walked in the steppe, it had rained love, and the soil was moist— 
Just as the foot of man walks in a rose garden, thus my feet walked 
in love" (T' 1:155). And Shibli takes up this spring imagery, which 
was to become a central theme of Persian poetry: “The ‘time’ of the 
gnostic is like a spring day, the thunder roars and the cloud weeps 
and the lightning burns and the wind blows and the buds open 
and the birds sing—this is his state: he weeps with his eyes, smiles 
with his lips, burns with his heart, plays with his head, says the 
friend's name and roams around his door” (T 2:177). In descrip- 
tions like this, technical treatises on Sufism suddenly turn into sheer 
poetry. Many of these descriptions are couched in the form of a 
hadith, which declares, “verily God has servants who ...,” or take 
the form of a hadith qudsi, like the one quoted by Ghazzāli: 


Verily, I have servants among my servants who love Me, and I love 
them, and they long for Me, and long for them and they look at Me, 
and I look at them . . . And their signs are that they preserve the shade at 
daytime as compassionately as a herdsman preserves his sheep, and they 
long for sunset as the bird longs for his nest at dusk, and when the night 
comes and the shadows become mixed and the beds are spread out and 
the bedsteads are put up and every lover is alone with his beloved, then 
they will stand on their feet and put their faces on the ground and will 
call Me with My word and will flatter Me with My graces, half crying 
and half weeping, half bewildered and half complaining, sometimes 
standing, sometimes sitting, sometimes kneeling, sometimes prostrating, 
and I see what they bear for My sake and I hear what they complain 
from My love. (G 4:278) 


28. Muhammad Iqbal, Zabūr-i Sajam (Lahore, 1927), part 2, no. 29; trans. A. J. 
Arberry as Persian Psalms (Lahore, 1948), part 2, no. 29. 
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These lovers will be granted a special place at) Doomsday, beyond 
the communities of the various prophets, and those who love each 
other in God will be on a pillar of red garnet jand will look down 
on the inhabitants of Paradise.” But a description of mystical love 
is altogether impossible—no one could put this truth better than 
Sumnin, surnamed “the Lover”: “A thing can be explained only 
by something that is subtler than itself. There is nothing subtler 
than love—by what, then, shall love be explained?” (H 173). 

Science would be of no avail on this Path—only the light of gnosis, 
the light of certainty gained through intuitive knowledge, could 
help in approaching the mystery of love. The sciences are like eye- 
glasses, which cannot see by themselves but stand between the eye 
and the objects, as a seventeenth-century mystic from Sind said, | 
using a modern image but remaining, in substance, faithful to the 
traditional view. He explains by this image an alleged hadith that 
calls “ilm, “knowledge,” the "greatest veil" separating man from 
God. On the way of love, intellect is like the donkey that carries 
books (Süra 62:5); it is a lame ass, whereas love is like the winged 
buráq that brought Muhammad into the presence of God (D 1997). 

The contrast between love and discursive |reason provided an 
inexhaustible topic for later poets; they would like 





to hang intellect like a thief 
when love becomes the ruler of the country. 


| 

| 
Thus the figure of Majniin, the demented lover, lost in his con- 
templation of Laila, might serve as a model for the mystical lover. 
Love is the most genuine quality of the human race. God created | 
Adam out of love; Adam bears in himself the divine image, and | 
no other created being can follow him in the way of love. | 


When the angel falls in love, 
he is the perfect human. 


(U 96) 


The mystics did not hesitate to give people who do not know love. 
names such as “cow,” “jackass,” “hard stone,|' or "animal," based. 
on the Koranic sentence, “they are like beasts, nay, even more 

29. Abu7l-Hasan ad-Daylami, Kitab atf al-alif al-ma”ļūf ila?l-làm al-ma*tüf, ed. 
Jean-Claude Vadet (Cairo, 1962), § 101, § 363. 
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astray” (Sūra 7:178). The expression “lower than a dog" occurs 
(M 5:2008), for even animals know at least one aspect of love. 

The most charming story in this respect, probably told first by 
‘Attar (U 129) and retold by ‘Iraqi, deals with a preacher in Shiraz 
who spoke so poignantly about love that everybody dissolved in 
tears. A man had inquired of him before the sermon whether by 
chance he knew where his lost donkey had gone. After the sermon, 
the preacher asked the community if there was anybody who had 
never experienced love. 


A certain fool ill-favored as an ass 
in sheer stupidity sprang to his feet. 
“Art thou the man, the elder asked, whose heart 
was never bound by love?" Yea, he replied. 
Then said the sage: “Ho, thou that hadst an ass, 
lo, I have found thine ass. The cropper, quick!” 3 


The genuine lover is the most honored person in both worlds, for 
the Prophet said: “Man is with him whom he loves.” Thus the lover 
is constantly with God, whom he loves to the exclusion of every- 
thing else (T 2:85). 

Love is, for the Sufis, the only legitimate way to educate the base 
faculties. The rules of asceticism in themselves are purely negative; 
as indispensable as they are, they have to be performed out of love. 
Only by this method can the shaytàn, the lower soul, be transformed 
—he becomes like Gabriel, and his demonic qualities die (M 6:3648). 
Having reached this stage, which may be called "loving tauhid," 
man sees with the eye of intuitive knowledge and understands the 
ways of God. Loving acceptance of God's will can resolve the enigma 
of free will and predestination in a higher unity. 

Whether the final station be seen as love or as gnosis, the disciple 
has to continue in his preparatory activities, like dhikr and con- 
centration, which may eventually lead him to the goal, fanā and 
baqa.** He should concentrate on perfect collectedness in contem- 
plation (murāgaba), and from this point he may attain vision 
(mushahada). But it is a vision that can be described only approxi- 
mately as presence or proximity, combined with "ilm al-yagin, 


30. Fakhruddin ‘Iraqi, The Song of the Lovers (Cushshāgnāme), ed. and trans. 
A, J. Arberry (Oxford, 1939), pp. 30 ff. 

31. Reynold A. Nicholson, “The Goal of Muhammadan Mysticism,” Journal of the 
Royal Asiatic Society, 1913. 
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"knowledge of certitude" (L 69). The station of sincere “ilm al- 
yaqin leads further to ‘ayn al-yaqin, “vision of certitude” or “essence 
of certainty"—the station of the gnostics—until it is consummated 
in haqq al-yaqin, the "real certitude" or "reality of certainty," which 
is the place of God’s friends. These terms are taken from Sura 102 
and Süra 56:95, where they have, however, no mystical connotations 
at all. Haqq al-yaqin is attained in fanā; it has been symbolized, 
in Hallāj's Kitāb at-tawāsīn, as the way of the moth, which experi- 
ences ‘ilm al-yaqin when it sees the light of the candle, ‘ayn al-yaqin 
when it draws near and feels its heat, and haqq al-yaqin when it is, 
finally, burned and consumed by the flame. 

The true meaning of faná has been one of the controversial topics 
in the study of Sufism. The German term Entwerden, as used by 
the medieval mystics, is closer to its meaning than words like 
“annihilation,” “being naughted,” or “passing away,” since it is the 
opposite of “becoming,” werden. 

Some scholars have tried to equate fanā |with the Hindu or 
Buddhist concept of nirvana, but this is incorrect. It is not the ex- 
perience of being freed from a painful circle of existence, since 
Islam lacks the idea of karma and accepts the reality of the indi- 
vidual soul. Fand is, in the beginning, an ethical concept: man 
becomes annihilated and takes on God’s attributes—it is the place of 
the alleged hadith takhallaqü bi-akhlāg Allah, “qualify yourself 
with the qualities of God,” i.e., through constant mental struggle 
exchange your own base qualities for the praiseworthy qualities by 
which God has described Himself in the Koranic revelation. The 
next stage is annihilation in vision, when the soul is surrounded by 
the primordial light of God. The third and final stage, then, is "an- 
nihilation from one’s vision of annihilation,’ in which one is 
immersed in the wujtid, the “existence” of God or, rather, the 
"finding" of God. For the word wujüd, which is usually translated 
as "existence," means, originally, the "being found"—and that is 
what the mystic experiences. There is a well-known verse that points 
to existence as created in time: 


When I said: What have I sinned? she answered: 
Your existence isa sin with which no sin can be 
compared. 


(L 59) 


32. Al-Khànqàhi, Guzida, p. 208. 
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Man should recover the state he had on the Day of the Primordial 
Covenant, when he became existentialized, endowed with individ- 
ual existence by God, which, however, involved a separation from 
God by the veil of createdness (cf. MM 65). This veil cannot be 
lifted completely during one’s lifetime. The mystic cannot com- 
pletely and substantially be annihilated in God, but he may be lost 
for a while in the fathomless ocean of bewilderment, as it has been 
defined by Kalābādhī: ''Fanā... may consist of being absent from 
his own attributes, so that he appears to be really mad and to have 
lost his reason .... For all that he is preserved to perform his duties 
to God .... On the other hand he may be a leader to be followed, 
governing those who attach themselves to him” (K 131). The prob- 
lem is whether or not the mystic can return to his own qualities 
after this experience: "The great Sufis . . . do not hold that the 
mystic returns to his own attributes after a passing away. They 
argue that passing-away is a divine bounty and fit for the mystic, 
a special mark of favour, not an acquired condition: it is a thing 
which God vouchsafes to those whom He has chosen and elected for 
Himself" (K 127). 

The best interpretation of faná and the following stage, bagā, 
has been given by the Japanese scholar Toshihiko Izutsu,? who 
explains faná as "the total nullification of the ego-consciousness, 
when there remains only the absolute Unity of Reality in its purity 
as an absolute Awareness prior to its bifurcation into subject and 
object"—the state the Sufis would call jam‘, “unification, collected- 
ness." The Sufi experiences the return to the moment when God 
was, and there was nothing else. Fanā is “certainly a human ex- 
perience . . . but man is not the subject of this experience. The 
subject is rather the metaphysical Reality itself"—we may think of 
Rumi's attempt at clarifying the same state with an example taken 
from grammar: mdta Zayd, “Zayd died,” a sentence in which Zayd 
is the subject, but not the acting subject (M 3:3683). 

Then man may reach the state of bagā, "persistence" or "subsis- 
tence” in God, and experience the "second separation" or "gather- 
ing of the gathering," jam‘ al-jam‘: “Man is resuscitated out of the 
nothingness, completely transformed into an absolute Self. The 
multiplicity becomes visible again—but in a changed form, namely 


33. Toshihiko Izutsu, “The Basic Structure of Metaphysical Thinking in Islam,” 
in Collected Papers on Islamic Philosophy and Mysticism, ed. Mehdi Mohaghegh and 
Hermann Landolt (Tehran, 1971), p. 39f., an illuminating article. 
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as determinations of the one Reality.” In this state, the mystic acts 
completely through God. 


When you seek bagā, request it from the dervishes— 
the dervishes are the warp and woof of the garment 

(qaba) of baqa, 
(SD 186) 


says Sanā'ī, with a fine pun; but for most of the mystics baqa is 
connected particularly with the prophetic activity. God, who has 
promised the loving soul that he will "become his eye by which he 
sees," has shown this aspect of religious life, which is turned toward 
the world in the acts of the prophets. For after the Battle of Badr 
(624), Muhammad was addressed: “Ma ramayta idh ramayta, ‘you 
did not cast when you cast, but God did it' " (Sūra 8:17). And al- 
though many Sufis claimed to have attained baqd, the distinction 
between the “saintly” and “prophetic” aspects of fanā and baqā 
gained new importance in later Sufi theories, mainly with the 
Nagshbandīs. 

Fanā is not to be confused with ittihkād, 'junion,” a term that 
presupposes the existence of two independent beings and has, there- 
fore, been regarded as heretic, as has huliil, ‘indwelling,’ which 
means the incarnation of the divine in man, Orthodox Muslims 
accused not only the Christians, but also Hallaj and the represen- 
tatives of love mysticism, of accepting the concept of hulūl. Fanā, 
however, is the nullification of the mystic in the divine presence. 

Later mystics tried to explain the state of fand and bagā in won- 
derful images. The metaphors of Islamic mysticism and philosophy 
are not merely poetic ornaments but are indicative of a peculiar 
way of thinking. The Sufis have, for instange, spoken of the ex- 
perience of the Black Light—the light of bewilderment: when the 
divine light fully appears in the mystic's consciousness, all things 
disappear instead of remaining visible (medieval and Renaissance 
mystics in Germany would speak of the überhelle Nacht). Such is 
the experience of fanā—a blackout of everything until the mystic 
perceives that this blackness is “in reality the very light of the Abso- 
lute-as-such,” for existence in its purity is invisible and appears as 
nothing. To discover the clarity of this black light is to find the 
green water of life, which, according to the legends, is hidden in 
the deepest darkness—bagā, persistence in God, is concealed in the 
very center of fanā. 
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Flallaj had used the allegory of the moth and the candle to allude 
to the state of extinction. Rümi, in order to explain Hallaj’s unitive 
expression and’l-Haqq, compares the mystic in this state to a piece 
of iron that is thrown into the furnace and becomes so hot that it 
regards itself as fire (M 2:1445), though a substantial union cannot 
be achieved. This imagery, known from Christian mysticism as well, 
is also found in the terminology of the Nürbakhshi mystics in Iran 
(MM 129). 

The same Rimi has also interpreted Kharaqàni's saying—‘‘there 
is no dervish in the world, and if there be a dervish, that is non- 
existent’’—in a line that perhaps comes closest to elucidating the 
mystery of fanā: 


Like the flame of the candle in the presence of the sun, 
he is (really) non-existent, (though he is) existent in 
formal calculation. 


(M. 3:3669—73) 


One of the strangest symbols for the experience of faná and baqa 
has been used by mystics from ‘Attar to the eighteenth-century In- 
dian Mir Dard: The divine essence is compared to a salt mine, into 
which a dog, or a donkey, falls; thus, losing its low qualities, the ani- 
mal is transformed into this element and preserved in it. The com- 
parison is all the more fitting since bā-namak, "saltish," also means 
"cute, charming,” and can thus be used to describe the charming 
beloved in whom the lover becomes completely absorbed.*4 

It is in this state of absorption that the mystics have sometimes 
uttered expressions that do not fit into the orthodox views, or even 
into moderate Sufism. The so-called shathiyát (plural of shath), 
like Hallaj’s an@l-Haqq or Bayezid’s “Glory be to Me! How great 
is My Majesty!" are among the most famous of these "theopathic 
locutions” or paradoxes, to which Rūzbihān Bagli has devoted a 
whole book. Their study is one of the most interesting, but also 
most difficult, topics in the history of Sufism, and the daring, partly 
jubilant, partly bewildered words that Rūzbihān has put together 
and interpreted in an existential, authentic way allow a glimpse 
into the depths of mystical experience, which, however, can never 
be appropriately expressed in human words. 


34. The same expression has also been used for the tomb. For the imagery see 
Fariduddin ‘Attar, Diwdn-i gasā”id wa ghazaliyāt, ed. SaSid Nafisi (Tehran, 1339 
sh./1960), no. 515; Jalaluddin Rimi, D 3041, M 2:1344, and M 6:1856; Khwaja Mir 
Dard, “Dard-i Dil,” no. 161, in Chahdar risdla (Bhopal, 1310 h./1892-93). 


146 / THE PATH 


Just as the mystics have constantly invented new symbols to 
describe the state of faná and baqà, they havg also attempted to 


show what tauhid is. Tauhid, "to declare that God is One,” is the | 


goal of religious life for the Muslim in general and for the Sufi in 


particular. Hujwiri speaks of three kinds of taupid: “God's unifica- | 


tion of God, i.e. His knowledge of His Unity; God's unification of 
His creatures, i.e. His decree that a man shall| pronounce Him to 


be one, and the creation of unification in his Heart; man’s unifica- | 


tion of God, i.e. their knowledge of the Unity of God" (H 278). 
For the orthodox mystics, tauhid meant, first of all, the recognition 


that there is no agent but God and that everything and everybody | 
are dependent upon Him. This idea could easily lead to the ac- 
knowledgment that only He had real existenģe and that only He | 


had the right to say "I"—that God is the only true subject. 
In the chapter on love in the Ihy@ ‘uliim ad-din, Ghazzali defines 
the orthodox way of reaching tauhid very clearly: 


Whoever looks at the world because it is God’s work, and knows it be- 
cause it is God’s work, and loves it because it is God’s work, does not look 
save to God and does not know save God, and does not love save God, 


and he is the true unifier (muwahhid) who does not see anything but | 
God, nay who does not even look at himself for his own sake but because | 


he is God's servant—and of such a person it is said that he is annihilated 
in unification and that he is annihilated from himself. (G 4:276) 

This is an elaborated formulation of what an| earlier Sufi, quoted 
by Hujwiri, had said: ‘Unification is this: that nothing should oc- 
cur to your mind except God" (H 158). Junayd, in turn, has taken 
the idea of tauhid back to the Day of the Primordial Covenant: 


Unification is this, that one should be a figure im the hands of God, a | 
figure over which His decrees pass according as He in His omnipotence ` 
determines, and that one should be sunk in the sea of His unity, self- - 


annihilated and dead alike to the call of mankind (to him and his answer 
to them, absorbed by the reality of the divine unity in true proximity, 
and lost to sense and action, because God fulfils in him what He hath 
willed of him, namely that his last state become his first state, and that 
he should be as he was before he existed. (H 282-853) 


True tauhid, then, means to forget tauhid (B| 588). It is a state in | 
which the sharp-sighted are blinded and men of reason are confused 


(L 33). The poets have often repeated the verģe: 


And in everything there is a witness for Him 
that points to the fact that He is One. 


(L 33) 
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The all-pervading presence of God as witnessed by the muwahhid 
has often been expressed by the Sufis in the saying, “I did not see 
anything without seeing God before it and after it and with it and 
in it.” Some parts of this sentence can be traced back to early Sufism 
and have been attributed by some later writers to the first four 
caliphs of Islam as representing the four different approaches of 
one who confesses taukid.” But Hujwiri has given the more correct 
version—Muhammad ibn Wasi‘ said: “I never saw anything without 
seeing God therein,” which indicates an advanced stage of contem- 
plation in which the mystic sees only the agent. This insight can be 
developed through perfect faith and is istidlali, “gained through 
inference.” Shibli, however, exclaimed: “I never saw anything 
except God.” Enraptured (jadhbi), he sees only God, nothing else 
(H 91, 330). 

It was easy to move from Shiblī's statement to the feeling ex- 
pressed in so many Persian and Turkish verses: “In mosques and 
taverns, in pagan and Muslim only God I saw!” The mystics could 
support such expressions from the Koran: “Whithersoever ye turn, 
there is the Face of God" (Süra 2: 109), a sentence that forms one 
of the cornerstones of later mystical theories, supplying the Sufis 
with the proof that God, the only agent, the only true existent, is 
visible, to the enlightened mystic, in every shape and behind every 
disguise. As Sana’i’s famous lines attest: 


The word that you speak about faith may be Hebrew or 
Syrian, 
The place that you seek for God's sake, may be Jablaqa 
or Jablasa. 
(SD 52) 


From here it is only one step to the feeling of God’s all-embracing 
presence that Persian poets since ‘Attar (U 223) have condensed 
in the sentence hama üst, "Everything is He"—an interpretation of 
tauhid that has always been attacked by the more orthodox Sufis 
because it apparently denies the transcendence of God. It is from 
these enthusiastic expressions of unity, found in most of the Persian 
mystics in more or less outspoken form, that Western scholars have 
gained the impression that Sufism is nothing but measureless 
pantheism. 

Sarraj, though rather close to the beginnings of Sufi speculation, 


35. Al-Attas, The Mysticism of Hamza al-Fansitri, p. 265. 
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is certainly right when he says that the manifold definitions of | 
tauhid defy explanation and convey only a|weak shade of the | 
reality—'"and if one enters into explanation and expression, then 
its splendour becomes hidden and disappears" (L 31). 


FORMS OF WORSHIP? 


Ritual Prayer 


One of the five pillars of Islam is the ritual prayer (salat; | 
in Persian and in Turkish, namāz) to be performed five times a day 
at prescribed hours between the moment before sunrise and the 
beginning of complete darkness. In the Koran, night prayer was 
recommended but not made obligatory for believers. Early Muslim 
ascetics and mystics regarded ritual prayer, in|accordance with the 
Prophet's saying, as a kind of ascension to Heaven, as a mi'ràj that 
brought them into the immediate presence of God. "Ritual prayer 
is the key to Paradise," says a tradition; but for the mystics, it was 
even more. Some of them connected the word salāt with the root - 
wasala, “to arrive, be united"; thus, prayer became the time of 
connection, the moment of proximity to God|(L 150). Did not the 
Koran repeatedly state that all of creation wa$ brought into being 
for the purpose of worshiping God? Thus, those who wanted to 
gain special proximity to the Lord, and prove|their obedience and 
love, were, without doubt, those who attributed the most impor- 
tance to ritual prayer. They might even be able to make the angel 
of death wait until their prayer was finished (T 2:119). 

One of the prerequisites of ritual prayer jis that ritual purity 
(tahára) be performed according to the strict rules laid down in the 
Prophetic tradition. The mystics laid great stress on the meticulous 
performance of the ablutions, which became, for them, symbols 
of the purification of the soul (H 293). A gpod translator of the 
feelings of his fellow mystics, Shibli said: ‘Whenever I have ne- 
glected any rule of purification, some vain conceit will rise in my 
heart” (H 293). Hagiographical literature is filled with stories about, 


96. Friedrich Heiler, Das Gebet, 5th ed. (Munich, 1923); translated by Samuel Mc- 
Comb as Prayer (1932; paperback ed., New York, 1958), ¢ondensed and without the 
extensive critical apparatus of the original. Heiler's book|is the best introduction to 
the problem as seen by a historian of religion. Edwin Elliot Calverley, Worship in 
Islam, Being a Translation, with Commentary and Introduction, of al-Ghazzali’s Book 
of the "Ihya?" on the Worship (Madras, 1925). 
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Sufis who indulged in ritual purification to the extent that they 
would perform the great ablution (ghusi) before every prayer or 
before visiting their spiritual director (N 292), which was, for them, 
a religious duty comparable to prayer. Some would purify them- 
selves in a river even in the middle of the Central Asian winter: 
others would become enraptured at the very moment the water for 
ablution was poured over their hands." And a number of Sufis 
boasted of being able to perform the morning prayer while still in 
ritual purity from evening prayer, meaning that they had neither 
slept nor been polluted by any bodily function. Some of them even 
reached a state of remaining in ritual purity for several days. 

As for the details of ritual prayer, the early Sufis followed the 
prescriptions of the law exactly. They tried to imitate the model 
of the Prophet even in the smallest details. Since one tradition 
holds that Muhammad once performed the salāt of tiptoe, some 
Sufis wanted to follow him in this peculiar way; but a dream vision 
informed one of them that this was reserved exclusively for the 
Prophet and that the normal believer need not imitate it (X 24). 
If confined to bed, they would repeat each prostration and move- 
ment twice, since, according to the tradition, "the prayer of the 
sitting man is worth only half that of the standing person" (X 39; 
cf. S 144). Stories are told about mystics who, though unable to 
walk or move at all, regained their strength the very moment the 
call to prayer was heard, but returned to their state of weakness as 
soon as they had performed their religious duty. 

At the moment the mystic utters the niya (the intention to per- 
form his prayer) with the correct number of rak‘as (units of prostra- 
tion, genuflection, etc.), he expresses the intention to turn away 
from everything created. During prayer he feels as if he were waiting 
before God at Doomsday. Muhasibi has described well this feeling 
of overwhelming awe: 


What predominates in the heart of the mystic while he is at prayer is his 
sense of the mystery of Him in Whose Presence he stands and the might 
of Him Whom he seeks and the love of Him Who favours him with 
familiar intercourse with Himself, and he is conscious of that until he 
has finished praying, and he departs with a face so changed that his 
friends would not recognise him, because of the awe that he feels at the 
Majesty of God. It is so that one who comes into the presence of some 
king, or someone for whom he yearns and whom he fears, stands in his 


37. Mir *Ali Shir Qàni*, Tuhfat ul-kirām (Hyderabad, Sind, 1957), p. 386. 
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presence, with a different attitude from what was his before he entered 
and goes out with an altered countenance. And how should it not be so 
with the Lord of the world, Who has not ceased to be nor will cease to 
be, He Who hath no equal? 


Muhàsibi's younger contemporary Kharraz, "in a book in which 
he describes the etiquette of ritual prayer" (L 152 £), makes us 
sense even more intensely the mystic's attitude as required in his 
salāt: 


When entering on prayer you should come into 

you would on the Day of Resurrection, when you 
with no mediator between, for He welcomes you and you are in confiden- 
tial talk with Him and you know in whose Presenc¢ you are standing, for 
He is the King of kings. When you have lifted your hands and said “God 


is most great” then let nothing remain in your heart save glorification, 


and let nothing be in your mind in the time of glorification, than the 


glory of God Most High, so that you forget this; world and the next, | 


while glorifying Him. 


When a man bows in prayer, then it is fitting) that he should after-— 
wards raise himself, then bow again to make in ercession, until every | 


joint of his body is directed towards the throne of God, and this means 


that he glorifies God Most High until there is Inothing in his heart | 
eater than God Most Glorious and he thinks so little of himself that he 


eels himself to be less than a mote of dust.?? 


The most touching description of this state of|awe, in which every 





limb joins in the worship until body and mind alike are directed | 
toward God, is Rümi's story of Daqüqi and his congregational- 





prayer (M 3:2140—44, 2147-48): 


Dagūgī advanced to perform the prayer: the company 


were the satin robe and he the embroidered border. 
Those [spiritual] kings followed his leadership, 
[standing] in a row behind that renowned exemplar. 
When they pronounced the takbirs, they went forth from 
this world, like a sacrifice. 
O Imam, the [real] meaning of the takbīr is this: "We 
have become a sacrifice, O God, 
At the moment of slaughtering you say Allah akbar: even 
so [do] in slaughtering the fleshly soul which ought to 
be killed .. .. 
Whilst performing the prayer [they were] drawn up in 
38. Margaret Smith, Readings from the Mystics of Islam (London, 1950), no. 16. 
Al-Harith al-Mubasibi, Kitab ar-ri® dya li-Ruquq Allah, ed. Margaret Smith (London, 


1940), p. 28. 
39. Smith, Readings, no. 26. 








Woman in trance at a saint’s tomb in Pakistan. 
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ranks before God as at Resurrection, and engaged in 
self-examination and orisons. 

Standing in God’s presence and shedding tears, like one 
who rises erect on [the day of] rising from the dead. 


Notwithstanding their eagerness to perform the salat punctually, 
some Sufis reached such a state of absolute absorption or rapture 
that ritual prayer seemed to constitute for them an interruption 
of their mystical state. Hujwiri has defined the various types of 


mystics by their attitudes toward the salāt: some hold that it is 
a means of obtaining the presence of God; athers regard it as a | 


means of obtaining absence (H 301). Some would pray hundreds 
of rakas a day in order to remain in constant communion with 
God; others had to ask somebody else to count their rak‘as during 
the act of prayer because they themselves were not capable of doing 
it, since, in their enraptured state, time could expand into thou- 
sands of years in one hour (N 455), so that the correct timing would 
escape them. Some mystics regarded salàt as an ascetic discipline 


that was absolutely necessary to preserve and that the disciples had | 


to follow carefully; others saw and experienced it as an act of divine 
grace. The Sufi who experienced mystical union through prayer 
would certainly prolong his salāt by adding long litanies of supere- 


rogative rak‘as to the basic, prescribed form| whereas the mystic | 


whose rapture or contemplation was more of less interrupted by 
the prescribed ritual would certainly not perform more than the 
minimal requirements. When a Sufi was completely lost in ecstasy 


for a period of days, or even weeks, he was exempt from praying. 


There were mystics who were transported into an ecstatic state as 
soon as they pronounced the word “Allah” in|the beginning of the 











call to prayer, without even reaching the next word, akbar, “most 
great" (N 281). And the mystical poets—beginning with Hallāj— 
often spoke of the state in which intoxication and perfect love 
would make them forget morning and evening and the times of 
ritual prayer.^ | 

The Sufis have interpreted the meaning of the salt differently. 
Most of them would probably agree with Najmuddin Kubra’s defi- 
nition that prayer according to the shari‘a is service, according to 





40. Husayn ibn Mansir al-Hallaj, “Diwan, Essai de reconstitution by Louis Mas- 
signon,” Journal asiatique, January-July 1931, Muqatta‘a/no. 20; see Shibli in N 181. 
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the tarīga, proximity, and according to the haqiqa, union with 
God.*! 

An esoteric interpretation might see in the different movements 
of the praying Muslim a representation of the movement of wor- 
ship found throughout creation: the prostration reminds him of 
the vegetable state, the ruki‘, “genuflection,” of the animal state, 
and the upright position is the prerogative of human beings. Every- 
thing worships God in its own way. The angels spend eternities 
worshiping the Lord in a single attitude, according to their rank; 
only man can represent, in his different prayer movements, the full- 
ness of adoration that is the duty of everything created.” This idea 
underlies a Bektashi poem in which the forms of prayer are con- 
nected with the name of Adam, the model of humanity: 


When you stand up, an alif is formed, | 
In bending behold: a dal is made; > 
When you have prostrated, a mim takes shape: , 
That is, I tell you, to perceive man—Adam. es | 
(BO 207) 


Other interpreters have seen in the Arabic letters of the name of 
Muhammad (u~) the figure of man, prostrate before God. And 
Bedil, in the late seventeenth century, compares the human life 
to the movements of ritual prayer: 


Youth is standing upright, old age genuflection, and 
annihilation prostration. 
In existence and nonexistence one can do nothing but 
perform the ritual prayer. 
(Divan 1:386) 


“The prostration of the body is the proximity of the soul" (M 4:11), 
for God Himself said in the Koran: “Prostrate and draw near” 
(usjud wa'gtarib; Sūra 96:19). 

The formulae used during the ritual prayer were also interpreted 
according to their esoteric meaning—especially the faitha, the first 
Sura of the Koran, which is recited in Islam as often as, or perhaps 
even more than, the Lord’s Prayer in Christianity: 


41. Najmuddīn Kubrā, Risāla fi fadīlat as-salāt (Istanbul Universitesi Kūtūphanesi, 
Arab. 4530), 2b. 

42. Henri Corbin, “Imagination créatrice et priére créatrice dans le soufisme d'Ibn 
Arabi,” Eranos-Jahrbuch 25 (1956), p. 195. 
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Praise be to God, Lord of the world$! 

The Compassionate, the Merciful! 

King on the day of reckoning! 

Thee only do we worship, and to Thee do we cry for help. , 

Guide Thou us on the straight path, 

The path of those to whom Thou jhast been gracious; | 
with whom Thou art not angry, and who go not astray. | 


A hadith qudsi makes God declare that He has divided this prayer | 
between Himself and His servant. Relying on this sentence, Ibn 
“Arabi found in the seven lines of the fatiha the perfect expression | 
of the relation between man and God: the first three lines are the 
action of the faithful directed toward the Lord, the fourth line is | 
a reciprocal action, and the last three lines express the divine activity - 
acting upon man.* | 
The different interpretations the Sufis give of the ritual prayer 
and its details would fill a large volume. They range from the simple 
act of obedience to the feeling that God himself performs the prayer, | 
as Ibn al-Farid says in the T@iyya: | 


Both of us are a single worshipper who, in respect to the | 
united state, bows himself to his|own essence in every | 
act of bowing. | 

None prayed to me but myself, nor|did I pray to any one 
but myself in the performance of every genuflexion.“ 


Even the mystical interpretations of ritual prayer were not suffi- 
cient to satisfy the mystic's thirst for more and more intimate dis- 
course with his beloved. The problem of haw such prayer might 
reach God has been posed more than once—perhaps most impres- 
sively by Niffari, who was graced by God’s address: | 


Thou desirest to pray all night, and thou desirest to recite all the sections 
of the Quran therein; but thou prayest not. He only prays all night who 
prays for Me, not for any known rosary or comprehended portion of 
scripture. Him I meet with my face, and he stays through My Šelf-subsis- 
tence, desiring neither for Me nor of Me. I£ I wish, I converse with him: 
and if I wish to instruct him, I instruct him. 

The people of the rosary depart when they have achieved it, and the 
people of the portion of the Quran depart when they have read it; but 
my people depart not, for how should they depart? 45 


43. Ibid., p. 187. 

44. Reynold A. Nicholson, The Idea of Personality in Sufism (1921; reprint ed 
Cambridge, 1967), p. 19; verse 153-54 of the Tā?iyya. 

45. Niffari, Mukh., no. 50.1-2. 
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True prayer is constant. It cannot be limited to a number of rak'as 
and portions of the Koran, but permeates man's whole being—an 
idea that in our day has been expressed once more by Muhammad 
Iqbal, who follows Rümi's example.*9 


Free Prayer” 


In part, the longing for more and more intense conversa- 
tion with God was satisfied by the possibility of uttering free prayers. 
Adoration, as well as supplication, is an important part of the 
mystical prayer life, and if the classical rule lex orandi lex credendi 
can be applied anywhere, it certainly applies to the mystical circles 
in Islam. 

“To be deprived of prayer (du'ā) would be a greater loss for me 
than to be deprived of being heard and granted” (T 1:56). These 
words of one of the very early Sufis form a keynote for our under- 
standing of the moderate Sufi viewpoint concerning prayer. Prayer 
can be classified as an intimate conversation, munājāt, between 
man and God, as an exchange of words of love that console the af- 
flicted heart even if they are not immediately answered. It is “the 
language of yearning for the beloved” (Q 121). From this viewpoint, 
the importance of night prayer in mystical circles can be properly 
understood. According to the tradition, Hasan ibn "Alī, the Proph- 
et's grandson, was once asked: 


How is it that those people are most beautiful who pray 
at night? 
He said: Because they are alone with the All-Merciful 
who covers them with light from His light. 
(G 1:323) 
And another mystic who neglected nightly prayer was accused by 
God: "He lies who claims to love Me, and when the night comes 
sleeps away from Me” (H 458). Night prayer, though perhaps worth- 
less in the eyes of the common people, is “like a radiant candle” in 
God’s eyes (M 3:2375). 
Only the stern, quietistic mystics—in Islam as well as in other re- 
ligions—doubted whether it was lawful to utter a prayer at all: God, 


46. Annemarie Schimmel, “The Idea of Prayer in the Thought of Iqbal,” Moslem 
World 48 (1958): 3. 

47. Annemarie Schimmel, “Some Aspects of Mystical Prayer in Islam,” Die Welt 
des Islam, n.s. 2 (1952): 2. 
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they thought, is too mighty to be joined by prayer, or to be sepa- 
rated from by omitting to pray" (K 144). They thought that silent 


patience in affliction was more suitable than |prayer. One of the | 


leading Khurasanian ascetics and author of a book on renunciation 
(Kitüb az-zuhd), "Abdallah ibn Mubarak, said: “It is about fifty 


years since I have prayed or wished anyone to pray for me” (Q 144). | 


Since everything is preordained, why pray? It would be better to 


leave oneself to complete tawakkul and practice perfect content- | 
ment with whatever has been sent by God. Even Dhü?n-Nün is re- | 


ported to have told a man who asked him for/a prayer: “If some- 


thing has been preordained by God for you, then many unspoken | 
prayers have already been heard; otherwise: what use has the drown- | 
ing person for shouting? Only that he is the sooner drowned, and | 
more water comes into his throat” (N 126). However, this attitude | 


of perfect resignation cannot be regarded as typical for the Sufis in 
general. Most of them firmly believed in the necessity and impor- 
tance of prayer, since God Himself had ordered in the Koran: 
“Pray, and I will answer!” (Sūra 40:62). 
Ghazzālī, whose Ihyā” “ulūm ad-dīn contains 
free prayer, formulated an answer to the objection that prayer is in- 
compatible with predestination: predestination includes the possi- 
bility of averting evil by prayer “‘in the same Way as a shield averts 
the arrows: they work against each other” (G 1:298). He repeats 


here an idea that Yahya ibn Mu'adh had expressed three centuries | 


before him: “When fate meets me with a ruse of affliction, I meet it 
with a ruse of prayer” (A 10:53). It was Yahya whose prayers echo 
the problem of sin and grace and always en 
God's forgiveness and help. In fact, the necessi 


‘Attar says in one of his poems: 


I am not, but all evil is from me, 


There is nothing but Thou, but all beneficence is from. 


Thee, 


long chapter about | 


in hopeful trust in | 
yofistighfār, "to ask 
forgiveness,” is, as a rule, mentioned among the preparatory stages | 
of true prayer. The early Sufis liked to ponder|over the paradoxical | 
relation between human weakness and divine power, and when | 


(AD 633) | 





he has given a sophisticated form to the bewilderment that is one of 
the characteristics of Sufi prayer life. Most of the great EES 
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on Sufism did, in fact, urge their disciples to continue prayer and to 
pray trustfully. The sixteenth-century Egyptian mystic Sha‘rani has 
described, in touching words, the dark night of the soul through 
which he had to pass for a month without being able to pray. 

Many mystical masters gave concrete prescriptions even for the 
so-called "free" prayer—suffice it to mention Ghazzali's classifica- 
tion of du'à in the Zhy?? (G 1:274), where the rules for each and 
every possible prayer are so detailed that they amount almost to a 
new branch of strictly organized worship and seem to lack any free 
movement of the heart. The correct timing of prayer and the correct 
attitude during the prayer were regarded as highly important, as 
was the outward form: rhymed prose, for example, should not be 
used in free prayer. Yet the great Sufis often composed their finest 
prayers in rhymed prose. Special importance is attributed to repeti- 
tions of prayer formulae and Koranic verses. Three, seven, fifteen, 
fifty, seventy, and one thousand are the most common numbers for 
the repetitions. These particular numbers are in accordance with 
the belief in magical numbers all over the world, but in Islam these 
rules are regarded as inherited from the Prophet and his compan- 
ions.*? 'T he concept of the du'à ma'thür, the prayer that is effective 
because it was first uttered by some pious person or inspired by the 
Prophet through a dream,?? has greatly influenced Muslim popular 
piety, as Constance Padwick has shown in her fine book, Muslim 
Devotions.5! 'T'hrough this channel of "approved prayers" and “ef- 
fective prayers," mystical piety was infused into the large masses 
and did more to form their religious consciousness than the formu- 
lae used in the prescribed ritual. 

This popular devoutness of the heart is reflected in one of Rümi's 
finest stories, that of the shepherd's prayer, in which Moses, repre- 
senting established religion, is taught that the heart's stammering 
and helpless sighing, and even childish imagery in prayer, is more 
acceptable to God than learned and correct forms—provided the one 
praying utters his words in perfect sincerity and surrender: 

. 48. Abdul Wahhàb ash-Shafrani, Lawāgih al-anwār al-gudsiyya (Cairo, 1311 
h./1893-94), P. 118. 

49. Ignaz Goldziher, “Zauberelemente im islamischen Gebet,” Orientalische Studien 
Theodor Néldeke zum siebzigsten Geburtstag gewidmet, comp. Carl Bezold, 2 vols. 
(Giessen, 1906), 103 f., on “magical” elements in Muslim prayer. 

50.See Abd al-Hamid Farid, Prayers of Muhammad (Karachi, 1960). 

51. Constance E. Padwick, Muslim Devotions (London, 1960), one of the finest books 
on Muslim piety and religious life. 
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Moses saw a shepherd on the way who was saying: 
"O God who choosest (whom Thou wilt): | 
Where art Thou, that I may become ‘Thy servant and sew | 
Thy shoes and comb Thy head? 
That I may wash Thy clothes and kill Thy lice and bring | 
milk to Thee, o worshipful One; 
That I may kiss Thy little hand and rub Thy little foot ` 
(and when) bedtime comes I may sweep Thy little 
room, | 
O Thou to whom all my goats be a sacrifice, O Thou in | 
remembrance of whom are my cries of ay and ah!" 


Moses was horrified at these words: "What babble is this? What | 
blasphemy and raving? Stuff some cotton into your mouth!" (M 
2:1720—24, 1728). But he had to learn that the $imple-minded shep- 
herd had attained a higher spiritual rank than he, the haughty , 
prophet. 

The Sufis knew that prayer, in the sense of petition, is a preroga- | 
tive of man—though everything created praises God in its own 
tongue, man alone can address God and speak of his sorrows and | 
hopes, putting them before the wise Lord. Though He has preor- 
dained the course of the world, He wishes—as Kazariini has pointed | 
out (T 2:301)—to honor man by answering his prayers. Even more: 
God longs for human prayer and “He afflicts man out of yearning 
for his prayer” (L 136). A hadith quoted by Qushayri tells that God | 
orders Gabriel not to answer the prayers of His beloved servant for 
the pleasure He takes in his voice, and Rimi has illustrated this 
rather anthropomorphic view in a story in which he compares hu- 
mans at prayer to nightingales and parrots, which are put into cages | 
so that their owners may enjoy the sound of their sweet melodies. 
God loves these prayers, and so he grants them immediate fulfilment| 
only when he dislikes the person who prays—just as one gives a piece 
of bread to an ugly, old beggar whom one wantts to leave the door as: 
soon as possible (M 6:4217—30). This is not a very lofty theological 
thought, but it is not unusual in Sufi poetry. Rimi has also spoken, 
of the scent of his burnt liver ascending through his burning prayers 
into the divine presence (M 5:2259)—strongly reminding us of the 
Old Testament imagery of the heart and liver as a burnt offering. 

Another problem is the matter of how far jone can press God in 
one’s prayers. ‘The true lover is allowed to usé a language that does 
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not befit common people; the rules of etiguette may be suspended 
in the relation between lover and beloved (T 2:29). In their lonely 
prayers, some mystics would utter words that would normally be 
considered irreverent, even crude, by the average believer (G 4:292). 
“Muslim Mystics’ Strife with God” in their prayers forms a special 
chapter in the history of Sufism. The numerous stories told by 
‘Attar in his epics show how deeply he was concerned with this prob- 
lem. He depicts enraptured and demented people who leave aside 
every rule of orthodox prayer and even threaten God in order to ob- 
tain this or that favor. “One has to show Him the teeth!” says one of 
"Attār's heroes (U 218) when he asks God to send him some food im- 
mediately for an unexpected guest—which food, of course, arrives 
from the unseen, to the great surprise of the visitors. Such prayers, 
unbridled by any formalities, are found in the Turkish popular tra- 
dition as well, mainly in Bektashi poetry. How often these poets 
followed Yunus Emre’s example of accusing God of having created 
a perfectly nonsensical arrangement for the Day of Judgment! Simi- 
lar words can be heard even today when some village "saint" feels 
advanced enough to threaten God in order to gain his desired end— 
an act often approximating magic. 

Frequently repeated in this kind of “strife with God,” and espe- 
cially in prayer-poems all over the Islamic world, is the complaint 
that God afflicts most those whom He loves most and who love Him 
most. Long lists of suffering prophets and mystics have been drawn 
up to show God His seeming injustice and, eventually, to bring 
about a glad acceptance of suffering if He sends it down on the pray- 
ing mystic himself. 

On the whole, the moderate Sufis agree that God’s not answering 
every prayer eventually proves to be as useful for the petitioner as 
the granting of his wish would be. ‘Abdu’l-Qadir Gilani feels that 
such a divine reluctance keeps man constantly between fear and 
hope, the ideal state of the pious9—but, practically enough, he adds 
that every prayer that has not been answered will at least be written 
in the heavenly book on the credit side. “Many a prayer, if heard, 
would involve destruction, and it is divine wisdom not to answer it” 
(M 2:140), says Rtimi in the Mathnawi, where he frequently dis- 
cusses those prayers that are not answered out of divine kindness, 


g2. Hellmut Ritter, “Muslim Mystics’ Strife with God," Oriens 5 (1952). 
53.See Walter Braune, Die "Futūķ al-ģaib” des "Abdul Oādir (Berlin and Leipzig, 


1933), PP. 100, 143. 


160 / THE PATH 


because God knows that they would lead, eventually, to destructive 
results. The real value of prayer is to find consplation in the act of | 
praying, by which human will is made to conform to the divine will. 
These ideas, so central to prayer theology, and thus to the whole re- 
ligious life, were taken up once more by Muhammad Iqbal, who of- 
ten speaks of the miraculous power of true prayer, which ends in a - 
complete conformity of the human to the divine will, in a change | 
and sublimation of man's hopes and anguish. 


He turns the dried-up seed of prayer into a marvelous 
date-palm, 
Just as in Mary's birth pangs her pain was rewarded by 
a shower of dates, | 
(M 5:1188) 


Rümi says, with poetical imagery derived from the Koran (Süra 
19:25). Extreme mystics like the malāmattyy4 seem to have been 
unhappy and disappointed when their prayers were answered, for ` 
they were afraid that such an unexpected favor might be a ruse, an 
attempt on the part of God to mislead them. 

A prayer that will always be granted is the prayer for others. The | 
formula of blessing and prayer for the Prophet was part of the pre- 
scribed ritual and has often been elaborated ps a prayer to be re- | 
cited a number of times on every occasion. Ong has to pray for one's 
parents, for those whom one loves, and for those who have aided, ` 
wittingly or unwittingly, in one’s progress—eyen the highway rob- 
ber who may have been a cause for one’s repentance should be in- | 
cluded in the mystic’s prayer (M 4:81-99). Thus, many Persian, 
Turkish, and Urdu epic poems and numerous prose works end with 
an invitation to the reader to recite a prayer for the author and for 
the scribe. And one should remember the words of a mystic who 
longed for solitude with God but was constantly asked to teach 
people some steps on the mystical Path: “O |God, whosoever dis- 
tracts me from Thee, distract him from me by Thyself!" (N 54)—a. 
prayer that would involve two noble goals. | 

It is understood that the Sufi should implore God not for worldly, 
goods but only for spiritual bounty. For the advanced mystics, only 
God Himself—increase in His love, His vision4-should be the object | 
of all prayer. Nevertheless, we read and hear many legends about; 
Sufi masters who were mustajab ad-dw'à, (whose prayers were 
heard" so that "if he would ask for something God would certainly 
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grant it.” In illness and danger, in times of dearth and need, they 
would utter an effectual prayer for themselves or their fellow towns- 
men, and they were capable of punishing those who disagreed with 
them. The stories told about the miraculous powers of praying 
saints sometimes approach the realm of fairy tales and sheer magic 
—one sheikh was so powerful in his prayers that he was able to help 
restore a fallen angel to his place in the celestial hierarchy (N 379). 

Some of the prayers practiced by certain Sufis—mainly in later 
periods—are in fact very close to magical incantation: the master 
played with the letters of the Arabic alphabet, he composed prayers 
by deriving every possible word from a particular Arabic root—for 
example, the root underlying a specific divine name—or wrote 
prayers in alphabetical order, filling them with certain words and 
letters that are considered powerful and impressive. The names of 
God, with their practical implications, were used according to the 
wish and need of the person praying; the number of repetitions re- 
quired to make these names efficient is dependent upon the numeri- 
cal value of the name (thus, ar-rahmān, ‘“‘the Merciful,” has the nu- 
merical value of 229 and should be repeated that many times). 
Illness could be cured by applying the appropriate divine name; 
and to strengthen the power of prayers, strange-sounding words of 
non-Arabic origin and intricate names of angelic beings were added. 

But true mystical prayer is the one in which trust in God, love, 
and longing are reflected. Not to ask for Paradise nor to express the 
hope of being saved from Hell—that is the ideal of the selfless love 
that should underlie every thought of the Sufi. The only reason a 
mystic might ask for Paradise would be his hope for the visio beati- 
fica, but even that would not be accepted by the Sufis of later times, 
Bayezid Bistami expressed this absoluteness of the mystical quest— 
God spoke: “Everybody wants something from Me, only Bayezid 
wants Me Myself" (T 1:152). 

Many centuries later, the mystical poet of Delhi, Mir Dard (d. 
1785) poetically described the true mystic’s state in prayer: “The 
hand of the gnostic’s prayer turns over the leaves of the booklet of 
involuntariness, similar to the leaves of the plane tree whose object 
is not to grasp the skirt of the rose of wish. They must follow the 
blowing of destiny’s wind; in what manner it moves them they are 
moved." 5* ‘The essence of mystical prayer is neither asking nor peti- 
tioning; its essence is everlasting praise and adoration. Daqqaq, 

54. Dard, "Sham*-i mahfil,” no. 118, Chahdar risāla. 


162 / THE PATH 


Qushayri’s master, classified prayer in the usual threefold way: 
“There are three degrees: to ask, to pray, to praise. Asking belongs 
to those who wish this world, praying to those|who wish the other 


world, and praising to those who wish the Lord" (T' 2:195). That 
corresponds to Qushayri's enumeration of the| stages of gratitude, | 


culminating in "thanking for the thanking." 
'The Prophet's word—“I cannot reckon up Thy bounties and the 
infinite praise and thanksgiving due to Thee from me”—is the core 


of mystical piety. Even though the Sufi could feel in consonance 
with everything created in his constant adoration, he knew that , 


neither his words of praise nor his silent worship was sufficient to 
express the gratitude and adoration that he owed to his creator. 


The darkness of the night and the brightness of the day, the beams of the 
sun and the light of the moon, the murmuring of the waters and the whis- 
pering of the leaves, the stars of the sky and theļdust of the earth, the 
stones of the mountains, the sands of the desert and the waves of the 
oceans, the animals of water and land praise Thee.55 


This is the feeling out of which the prayers o£ Dhü?^n-Nün devel. 


oped. In prayers of hymnic praise or calm admiration the mystical 
feeling of the Sufis found its most natural outlet. Out of this feeling, | 
poetical prayers were written. The monorhymed forms of Arabic, 


i 
i 





| 





and conseguently Persian, Turkish, and Urdu poetry, are ideal ve- 
hicles for mystical experience, whether it b€ in the long gasīda , 
(mainly a praise poem) or in the short ghazal (love poem). Outside 
the Arabic-speaking world, the rhyme was often extended by the 
addition of a radif, an additional rhyme word or even a whole sen- 
tence that is repeated. Thus, the mystical poet|can go on reiterating 
one of the divine names in the radif, or by carefully chosen words 
emphasize his main goal. His longing seems tg be more eloquent if 
repeated dozens of times in the same poetical utterance. The whole 
poem turns around one central idea, which is, by the different 
rhyme words, reflected from different angles, broken up, brought 





into a new pattern, at times uprising, at other times becoming a: 
monotonous hammering. The constant call] to God, the intense 
yearning and longing, fear and hope, are most impressively heard 
in the poetical prayers written in the Muslim world. A hybrid form,, 
which became typical of later Persian poetry, combines love poem 


55. [Jalāluddīn Rūmī?), Aurād-i Maulānā (Istanbul Uniyersitesi Kütüphanesi, SE 
148), fols. 25 ff.; see T 2:295. 
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and prayer so that it is often difficult to judge which level of experi- 
ence the poem reveals. Rümi's ghazals are wonderful specimens of 
this ambiguous style, which was refined by Hafiz, in whose poems it 
achieved a fascinating iridescence. The poetical elaborations of 
classical prayers as found in the great mystical epics, like *Attàr's 
work or Rümi's Mathnawi, are some of the finest examples of re- 
ligious poetry in the Persian-speaking world. 

A special genre, developed primarily in Iran and the countries 
under its cultural influence, is the qasida in honor of the divine 
creator, which became in the course of time a sort of vehicle for the 
author's display of eloquence and erudition, filled with strange 
allusions and complicated antitheses. Most of the great writers of 
Iran and Indo-Pakistan have composed such praise hymns, in which 
they dwelt, in impressive, sometimes unexpected, images, upon the 
mystery of God's beauty and majesty, His grace and wrath, and the 
marvels of creation. And the more eloquent they were, the more 
they were inclined to confess in ever new forms their utter inability 
to correctly and aptly express their praise and adoration. 

Persian, Turkish, and Urdu epics alike usually begin with a 
poem of invocation, which discloses the theme of the poem. When 
the poet sings about the love of Majnün and Laila, he will praise 
God as the creator of love and beauty in his introductory hymn. 
When he intends to write a heroic epic, he may speak, first, of God's 
majesty, power, and wrath. In many hymns that begin as poetical 
descriptions of the divine glory and power, the poet becomes so en- 
raptured by his own laudatory words that he turns from the imper- 
sonal “He” of description to the personal address “Thou” and ends 
in a prayer full of enthusiasm and love. 

The perfect way of interpreting true mystical prayer was shown 
by Rūmī. He was asked: "Is there any way to God nearer than the 
ritual prayer?" In his work Fihi mà fihi, he answered: 


. No, but prayer does not consist in forms alone. . .. Prayer is the drown- 
ing and unconsciousness of the soul, so that all these forms remain with- 
out. Át that time there is no room even for Gabriel, who is pure spirit. 
One may say that the man who prays in this fashion is exempt from all 
religious obligations, since he is deprived of his reason. Absorption in 
the Divine Unity is the soul of prayer. (MC 1:371) 


But Rümi knew well that it is impossible to reach this mystical 
union by means of contemplation, and it is impossible by human 
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effort even to utter any word of true prayer: everything is divine 
grace. All human thought, all human longing to reach God, is noth- 
ing but God’s work. 
The idea of the oratio infusa, the God-given prayer, can be under- 
stood in three different ways, according to the conception of tauhid 
the Sufi practices: 
1) God the creator has preordained every word of prayer; 
2) God, dwelling in the heart of man, addresses hirh and inspires him to 
answer; Or 
3) God, the unique existent, is both the object of prayer and recollection 
and the praying and recollecting subject. 
God addressed mankind first by the address of love that was mani- 
fested on the Day of the Covenant—" Am I not your Lord?"—in 
order that man might praise Him and adore Hi 
of worship. Abii Ishaq al-Kazarini is right in his prayer: “O God, 
Thy kindness toward us is without end, and it is of Thy kindness 
that Thou hast given us the grace to recollect Thee with the tongue 
and to thank Thee with the heart” (T 2:299). T/he Sufis’ familiarity 
with this idea is indicated by an alleged hadith that speaks of the 


prayer of Moses: “O Lord, Thou hast commanded me to be grateful | 


for Thy blessing, and my very gratitude is a blessing from Thee.” 58 


This is, surely, a typical Sufi prayer. Centuries later, Ibn "Atā” Allāh ` 


(d. 1309) prayed in the same manner: “O God, if Thou dost not give 
us faith, we have no faith, and if Thou dost not loosen our tongue 


for prayer, we do not pray.” 5 For all human action depends upon ` 


God, is decreed by Him, and is performed in executing His eternal 
and everlasting will. Ibn Qayyim al-Jauziyya (d. 1350), known as an 
orthodox Muslim, says in his small Kitāb asrār|as-salāt: "And He is 
the Most High who praises Himself through the tongue of the prais- 








ing one; for it is He who brought the praise upon his tongue and | 


into his heart and moved it with His praise. And it is man’s duty to 
acknowledge that the praise he gives, God has|given him by an act 
Of grace and when he praises Him on account pf this gift his praise 
demands another praise." *? 


The feeling that prayer was indeed inspired by God must have | 


56. Abu Bakr al-Kharraz, "Kitāb as-sidg”: The Book āf Truthfulness, ed. A. J. 


Arberry (Oxford, 1937), Arabic, p. 47; English, p. 38. 


57. Ahmad Ibn "Atā? Allāh al-Iskandari, Mundjat (Istanbul Universitesi Kūtūp- | 


hanesi, Arab. 1574), fol. 6b. 
58. Ibn Qayyim al-Jauziyya, Kitāb asrār as-salāt (Istanbul Universitesi Kūtūphanesi, 
Arab. 2347), fol. 14a. 
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been vivid among the first generations of Sufis. Abii Bakr al-Kattani 
told his disciples: "He never loosens man’s tongue for prayer nor 
makes them busy beseeching forgiveness of sins, without opening 
the door of forgiveness” (T 2:123). And Niffari, the greatest theo- 
logian of prayer in the tenth century, was addressed by God: "To 
Me belongs the giving: if I had not answered thy prayer, I should 
not have made thee seeking it.” ° God, dwelling between the cortex 
of the heart and the heart, as Hallaj said in one of his prayer-poems, 
converses with His friends in a secret tongue, and they silently an- 
swer His speech. _ 

Hallaj’s lyrical prayers are the most sublime colloquies between 
man and God, the mystic’s answer to God’s eternal call: “I call ‘Thee, 
no, Thou callest me unto Thee!” ® God is the source of seeking, and 
the mystics knew what Rimi expressed in one unforgettable verse: 


Not only the thirsty seek the water, 
the water as well seeks the thirsty. 
| (M 1:1741) 


Every love relation is mutual, inspired by the beloved and an- 
swered by the lover. The idea of prayer as a gift of divine grace, 
found in early Sufism just as in Christian theology, has been de- 
scribed by Rümi in a poem that became famous at the very outset 
of oriental studies in Europe.* For many historians of religion it 
constitutes the most exquisite expression of Muslim mystical life. 
The poet tells the story of a man who 


cried "Allah" till his lips grew sweet with praising 
Him. 

The Devil said: O man of many words, where is the re- 
sponse "Here am I" to all this "Allah"? 

Not a single response is coming from the Throne—how 
long will you say “Allah” with grim face? 

He was broken-hearted and lay down to sleep; in a dream 
he saw Khidr amidst the verdure, 

Who said: Hark! You have held back from praising God: 
why do you repent of calling unto Him? 

He answered: No “Here am I” is coming to me in re- 


59. Niffarī, Mukh., no. 42.10. 

60. Al-Hallaj, Diwan, qasida no. 1, verse 2; see also Mugatta‘at, no. 59. 

61. Annemarie Schimmel, “Maulana Rumi's Story on Prayer,” Yddndme Jan Rypka, 
ed. Jifi Bečka (Prague, 1967). 
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sponse; I fear that I am turned away from the Door. 
Said Khidr: Nay; God saith: That "Allah" of thine is My 
“Here am I,” and that supplicatign and grief and ar- 
dour of thine is My messenger to thee. 
Thy fear and love are the noose to catch My favour, 
Beneath every “O Lord” of thine is many a “Here am I” 
from Me. 


immanentism and self-contemplation, it seems thatsuch a danger is 
out of the question if one compares the numērous verses of the 
Mathnawī that reveal the same idea, i.e., that prayer springs from 


God's presence in the heart and is answered even before it has been | 


uttered. 
Rūmī asked God: 


Teach us to pray (M 2:2206). 


Thou hast given and taught this prayer: 


otherwise how could a rose garden grow out of the | 


dust? 


(M 2:2443) | 


Since prayer is given by God, He will respond in a mysterious way. : 


Both the prayer and the answer are from Thee. 

At first T'hou givest desire for prayer, 

and at the last Thou givest likewise the recompense for 
prayers. 


(M 4:3499) 
A long list of similar prayers could be drawn from the Mathnawt. 


Rümi often symbolizes the idea of oratio infusa through the im- 
age of man as the instrument on which God plays: he is the harp, 
touched by His hands so that it may give forth sound; he is the flute, 
which sings only when the divine breath first fills it. From whatever 
side one looks, prayer is always an answer to the divine address. 


It is only natural that these ideas should have been elaborated | 


and theoretically supported by Ibn ‘Arabi and) his followers. Henri 


Corbin has shown how the idea of prayer (prayer as the typical form | 


of mystical experience) permeates the work of [bn ‘Arabi. Since the 
great master of Sufi theosophy has greatly impressed later Sufi 


(M 3:189-98) 
Although this story has been criticized by Tholuck as leading to | 














THE PATH / 167 


thought and poetry, it would be easy to find hundreds of verses in 
Persian or Turkish poems like that of Ibn *Arabi's faithful inter- 
preter Maghribi (d. ca. 1406), who expresses the theories of tran- 
scendental unity of being in prayer form: 


And if I send Thee greetings, Thou art the greeting, 
and if I speak, Thou art the prayer.” 


Dhikr® 


Ritual and free prayer are aspects of Muslim spiritual 
life shared by mystics and nonmystics alike. But the distinctive 
worship of the Sufi is the dhikr (théomnémie, as Nwyia calls it with a 
term borrowed from Byzantine Christianity), the remembrance 
or recollection of God—a recollection that can be performed either 
silently or aloud (cf. K 95-97). Defenders of both practices found 
Koranic sanction: “Be not loud-voiced in thy worship, nor yet silent 
therein, but follow a way between” (Sūra 17:110). The Sufi prac- 
tices of dhikr were founded upon a Koranic order, “and recollect 
God often” (Sūra 33:40), for, as another word attests, “the recollec- 
tion of God makes the heart calm” (Sūra 13:28). 

"Dhikr is a strong pillar in the path toward God, nay rather the 
most important pillar” (O 35), for nobody can reach God without 
constantly remembering Him. Indeed, "life without the thought 
(yād) of Him is altogether wind (bād)” (S 94). In modern termi- 
nology one may say that concentrated recollection sets free spiritual 
energies that provide help in the progress on the Path. 

The particularly attractive aspect of dhikr is that—in its primary 
form (not in its later, highly developed phase)—it is permitted in 
any place and at any time; its practice is restricted neither to the 
exact hours of ritual prayer nor to a ritually clean place. God can be 
remembered anywhere in His world. Whenever the adept finds dif- 
ficulties on the Path, “dhikr is the sword by which he threatens his 
enemies, and God will protect him who remembers Him con- 
stantly in the moment of affliction and danger” (Q 37). Only in ex- 
ceptional cases might a Sufi feel that it is a sign of reverence not to 

62. Edward G. Browne, 4 Literary History of Persia, 4 vols. (1902; reprint ed., 
Cambridge, 1957), 3:356. 
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mention God's name too often, lest it be misused (Q 38). On the 
whole, the Sufis would agree that the heart of the faithful must be 
“perfumed with the recollection of God.” Recollection is the spiri- 
tual food of the mystic. A disciple of Sahl at-Tustari became hungry 
and, after days of starvation, asked: "O master, what is the food? 
And Sahl answered: The recollection of God|the Immortal" (T 
1:259). The heart could be compared to Jesus; who was nurtured 
by Mary's milk, to which the dhikr corresponds (L 116). It leads to 


a complete spiritualization, and “he who remembers God perma- | 


nently is the true companion (jalis) of God" (B 638), for God has 
promised in a hadith qudsi: “anda jalisu man dhe karani," "Iam the 
companion of him who recollects Me." 


Dhikr is the first step in the way of love; for when somebody loves | 
someone, he likes to repeat his name and constantly remember him. | 


Therefore the heart of him in whom the love of God has been im- 
planted will become a dwelling place of constant dhikr (A 10:44). 
It is, as ‘Attar shows with a slightly amusing image, one of the four 
elements by which the perfect Sufi is formed: 


The soul needs warm love, the dhikr should keep the 


tongue wet, 
dry asceticism and piety are required, 


and a cold sigh from the coolness of Certitude will be | 


added: 
these are the four elements to constitute a well balanced 
human being. 


dhikr: 


He who recollects God among the negligent 
is like a fighter in the midst of those who flee, 
like a green tree in the midst of dry trees. 
(G 1:265) 


This last verse has contributed to the imagery of popular mystical 
folk poetry. The poets of Turkey (following Rimi and Yūnus Emre) 
and of Muslim India often compared the h&art to a tree, which 


(U 11) 


The mystics have credited Muhammad himself with the praise of | 








lives and moves only by the breeze of love and is nourished by the | 
water of the dhikr; it is the jasmine tree watered by the /a and illa | 


(the two parts of the profession of faith, which was frequently used 
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in dhikr), as Sultan Bàhü of the Punjab sang. His younger con- 
temporary, Shah ‘Abdu’l-Latif in Sind (d. 1752), devoted a whole 
chapter of his poetical work to the dry tree that needs the water of 
recollection to be revived. 

The mystics who urged their disciples to ‘teach the nightingale 
of the tongue the dhikr’ ® constructed, as in the case of the mystical 
stations and states, a progression of various degrees of recollection. 
It must be remembered that the talgin adh-dhikr, the teaching of 
the formula of recollection, was one of the most important aspects 
of mystical initiation and was later developed into a complicated 
art. Only a dhikr properly inspired by the spiritual director, and 
constantly controlled by him, was effective, and we may well be- 
lieve the story told about Sah] at-Tustari (who had learned the first 
simple formulae as a child from his uncle): : 


Sahl said to one of his disciples: Strive to say continuously for one day: 
^O Allah! O Allah! O Allah!” and do the same the next day and the day 
after that—until he became’ habituated to saying those words. Then he 
bade him to repeat them at night also, until they became so familiar 
that he uttered them even during his sleep. Then he said: “Do not repeat 
them any more, but let all your faculties be engrossed in remembering 
God!” The disciple did this, until he became absorbed in the thought of 
God. One day, when he was in his house, a piece of wood fell on his head 
and broke it. ‘The drops of blood which trickled to the ground bore the 
legend “Allah! Allah! Allah!” (H 195) 

This growing presence of the divine in the heart has been explained 
theoretically by a number of later Sufis. Shāh Walīullāh devotes a 
whole paragraph of his Sata'àt to this phenomenon (no. 39). 

The dhikr could be learned, if not from a living master, then 
from Khidr, the mysterious guide of the wayfarers; but it had to be 
a proper initiation. The formula has to be transmitted through the 
chain of spiritual leaders that goes back to the Prophet himself or 
to an angelic inspirer of Muhammad. Sometimes the different tech- 
niques of dhikr were traced back to the first caliphs: the Prophet 
allegedly taught Abü Bakr the silent dhikr when he was with him 
in the cave during his emigration to Medina, whereas *Ali was grant- 
ed the loud dhikr.® 

Since the ninth century the rosary (tasbik, subha) has been used 
to count the repetitions of the formulae, yet a true mystic would 
regard this medium as a toy “to attract heedlessness” (N 79). A Sufi 
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performing the true recollection would scarcely use it, for being 
lost in his prayer. Still, sometimes "heedlessness" was needed as re- 
laxation from the mental stress of constant, intense dhikr (N 71). 
There is no reason to doubt stories according to which Sufis were 
completely drowned in sweat when uttering theļshahāda (N 166) or 
were able to melt the snow around them because of the heat of their 
meditation (N 138)—the same is said about the tapas, the ascetic 
“heat” of the Hindu ascetics, and about Christian saints. A later 
handbook orders the Sufi to drink water after performing the dhikr 
to cool down the internal heat that he has produced.’ Some ascetics 
among the Indian Sufis added to the difficulty of their task by sitting 
in front of a fire on a summer day so that the heat was, in fact, in- 
tolerable for anybody—a custom inherited from Hindu ascetics.” 
This is an exaggeration of dhikr practices. 

Even though the general recollection of God is licit anywhere 
and at any time, the “official” dhikr should be executed after per- 
forming some preliminary acts. According to Simnani (d. 13 36), the 
mystic should sit cross-legged, the right hand pn the left, and the 


left hand keeping the right leg in position on tap of the left leg (CL ` 
115).9 Even if the sitting style might vary acce rding to the orders, ` 


the correct position was considered of great importance for the suc- 
cess of the dhikr, and the manuals carefully explain the relevant 
rules. The adept must not only purify himself inwardly and out- 
wardly before entering the cell to perform his dhikr, but should 
keep the image of his sheikh before his eyes far spiritual help dur- 


ing the recollection. This practice is, apparen ly, not of very early 


origin, but was elaborated by the orders. 
The mystical leader had to decide, first, which kind of dhikr was 


fitting for the spiritual stage of his disciple. “The recollected object | 


is one, but the recollections are variable, and the places of the heart 
of those who recollect are different” (X 286), says Ibn Khafif. The 
wayfarer who lives in the station of hope will need a formula dif- 
ferent from that used by a mystic in the station of renunciation or of 
complete trust in God. 
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As has been mentioned, dhikr is generally divided into two 
branches: recollection with the tongue (dhikr jali, jahri, ‘alaniya, 
lisani) and recollection in the heart (dhikr khafi, qalbi). The latter 
is usually recognized as superior to the former—there is even a 
hadith to underscore its high rank (L 42); the spoken dhikr, how- 
ever, plays an important role in the common ritual of the dervishes: 
“A man asked Abū "Uthmān al-Hīrī: ‘I recollect with the tongue, 
but my heart does not become friends with the recollection.’ He 
answered: ‘Be grateful that one of your limbs obeys and one of your 
parts is led aright: maybe later your heart too will come into ac- 
cord" " (T 2:59). Even he who offers the dhikr with his tongue only 
polishes the mirror of his heart so that it becomes pure enough to 
reflect God's beauty. But, as one Sufi has said, it is the mirror itself 
that should be cleaned, not its handle or its back—if the disciple 
does not realize the implications of this thought, the danger is that 
he performs his silent dhikr "with his stomach, not with the heart" 
(N 390). 

Dhikr has also been classified according to the traditional triparti- 
tion: "a recollection with the tongue, that is reckoned for ten good 
works, with the heart, that is reckoned for 700 good works, and 
a recollection the reward of which can neither be reckoned nor 
weighed—that is, to be filled with His love and awe of His nearness” 
(L 219). Or, as Kharraz has defined it: 


a recollection with the tongue not felt by the heart—that is the usual 
recollection; a recollection with the tongue in which the heart is present 
—that is a recollection seeking reward, and a recollection when the heart 
is wandering in recollection and lets the tongue be silent, and the worth 
of such a recollection is known only to God. (T 2:44) 


The dhikr should permeate the mystic’s whole being, so that in con- 
stant dhikr he forgets the recollection of everything else; "'every- 
body who forgets to recollect the [created] things in recollecting 
God, is guarded by all things, since God has become a substitute 
for all things” (F 1:321). That sentence was written by Yüsuf ibn 
Husayn ar-Razi, who may have gotten this idea from his part-time 
master Dhü?n-Nün, to whom similar words are ascribed. The com- 
plete reliance upon God and absolute love of Him that both cause 
dhikr and result in dhikr make the mystic independent of this 
world, even make him the sovereign of the world. | 

The Sufis began to ponder the meaning of dhikr very early. They 
recognized its superior qualities as spiritual exercise and accepted 
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it as the form of worship peculiar to those who strove to wander on 
the path leading toward God. They therefore tried to discover why 
the dhikr should yield such wonderful results in the spirits of the 
adepts. Kalabadhi gives an answer to this question that may well re- 
flect the general feeling among the early Sufis: ‘(People heard their 
first dhikr when God addressed them, saying |alastu birabbikum 
‘Am ÍI not your Lord?” This dhikr was secreted in their heart, even 
as the fact was secreted in their intellects. So when they heard the 
[Sufi] dhikr, the secret things of their hearts appeared” (K 166). The 
dhikr goes back to the primordial covenant,| and the initiative 
goes back to God's activity; man responds with his dhikr to the 
eternal words that made him truly man. Thus his dhikr, performed 
now in time and space, brings him back to the moment of the divine 
address, when spiritual nourishment was granted to him at the 
“banquet of alast,” as the Persian poets would call it. And man 
answers with words of adoration and glorification, until in perma- : 
ment recollection he may reach the stage in which the subject is lost 
in the object, in which recollection, recollecting subject, and recol- 
lected object become again one, as they were befpre the Day of Alast. ` 
What has been created disappears, and the only true subject, the 
everlasting God, is as He had been and will be. 

This is the goal of dhikr, as formulated by Junayd (T 2:32); cen- 
turies later the Naqshbandiyya would teach that the end of dhikr ` 
without words is contemplation (mushahada), in which subject and 
object are, eventually, indiscernible (N 404). |"True dhtkr is that 
you forget your dhikr” (L 220), says Shibli. Since even the word or 
thought “O God!” implies the consciousness of subject and object, 
the last mystery of recollection is complete silence. 

‘‘Worshipping has ten parts, of which nine are silence.” 7° Sincere 
recollection is beyond letter and thought; rosaty and beads are, for ` 
the advanced Sufis, “like the lion painted in the batnroom” (B 509), 
i.e., dead, without meaning and value. Baqli’s lofty meditations 
about the dhikr, which—if genuine—is the recollection of the non- 
created primordial God Himself, deserve special study (B 164). He : 
who has reached the last stage no longer speaks, for "when the 
tongue speaks, the heart is silent” (N 396); the poets may com- 
pare him to the lily, breathless with adoration and silent with ten | 
tongues. Even the syllable hà, “he,” or the letter ha, the last sound 
of the word “Allah,” the last sigh in dhikr, becomes meaningless. 
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In the increased proximity brought about by the dhikr of the 
heart the seeker becomes, eventually, completely heart; every limb 
of his is a heart recollecting God. Qushayrī describes this state very 
well in his Tartīb as-sulūk, which contains an impressive description 
of the overwhelming experience of dhikr by which the mystic is 
completely beyond sleep and rest and lives exclusively in his dhikr, 
which he does not want to miss for a second. The limbs partake in 
such dhikr: first they move, and then their movements grow stronger 
until they become voices and sounds; these voices, uttering words of 
dhikr, can be heard coming from the mystic’s whole body, except 
from his tongue.”! 

We may place here the grotesque stories told about several Sufis 
of India. Their limbs became separated from them during the dhikr 
and recollected God each in its own way. This experience is known 
from Shamanism, but was apparently not rare among later Sufis, 
mainly in the Subcontinent.” 

The Sufis—at least since Bayezid Bistami—were well aware that 
dhikr is still a veil (T 2:159), that the "homeland of recollection is 
separation" ?—a leitmotif of Niffari’s prayer theology. Niffari’s 
contemporary Abū Bakr al-Wāsitī said, in the same vein: “Those 
who remember His recollection are more negligent than those who 
forget His recollection” (cf. N 144). For, as Hallāj put it, "recollec- 
tion is the most precious pearl, and recollection hides Thee from 
my eye.” 74 

Dhikr in its developed forms is usually connected with some sort 
of breath control. Sahl expressed the idea that “the breaths are 
counted; every breath that goes out without remembering Him 1s 
dead, but every breath that goes out in recollecting the Lord is 
alive and is connected with Him.””> One cannot determine the 
exact dates when different methods of breath control were adopted 
into Sufism; but everyone who has practiced dhikr in one religious 
tradition or the other—be it the Jesus prayer of the Greek monks, 
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or the Namu Amida Butsu of Amida Buddhist—knows that con- 
centration without control of breathing is scarcely possible. Jàmi 
preserved the teachings of his own master in the early Naqshbandi 
tradition—Khwaja ‘Attar said: “The purpose in dhikr is not to speak 
much; one says in one breath three times lā ilāh illā Allāh, begin- 
ning from the right side, and brings it down to the heart, and brings 
forth Muhammad rasūl Allāh from the left side. A ninefold or 
eighteenfold repetition in one breath is also possible” (N 390-91). 
In the later Middle Ages, especially in Afghanistan and India, the 
habs-i dam, holding the breath for a very long time, was practiced— 


a disputed technique that may show influence from Indian as- ` 


ceticism. 
The peculiarities of dhikr were explained theoretically in later 


times. Thus Sha‘rani, who is a good interpreter of Sufism in the © 


Near East in the sixteenth century,” speaks of a sevenfold dhikr: 
dhikr al-lisàán, with the tongue; dhikr an-nafs, which is not audible 
but consists of inner movement and feeling; dhikr al-qalb, with the 
heart, when the heart contemplates God's beduty and majesty in 
its inner recesses; dhikr ar-rith, when the meditating mystic per- 


ceives the lights of the attributes; dhikr as-sirr, in the innermost | 


heart, when divine mysteries are revealed; dhikr al-khafiy, the 
secret recollection, which means the vision pf the light of the 
beauty of essential unity; and, finally, the dhikr akhfa al-khafi, the 
most secret of secret, which is the vision of the| Reality of Absolute 
Truth (haqq al-yaqin). 


The Naqshbandi tradition has taught the dhjkr of the five lat@if, | 


five subtle points in the body upon which the mystic has to concen- 


trate his recollection until his whole being is transformed. A clear | 


description of these theories as practiced in|the late eighteenth 
century is given by Mir Dard (IK 112, 637). He speaks of the dhikr 


qalbi, located in the heart at the left side of the breast, pronounced 


in love and longing; the dhikr rüht, performed at the right side of 
the breast in quietude and tranquillity; the dhikr sirri, pronounced 


in intimacy, close to the left side of the breast; the dhikr khafawi, | 


performed close to the right corner of the breast and connected 


with absence and extinction of the self; and the dhikr akhfawt, in | 


the center of the breast, which is the sign of ahnihilation and con- 
summation. The dhikr is, then, extended to the|brain in perfect con- 


76. Ash-Shatrānī, Bayān al-asrār (Istanbul Universitesi |Kūtūphanesi, Arab. 248), | 


fols. 88b ff. 
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tentment (dhikr nafsi, connected with the nafs qaddisa, the "'sanc- 
tified soul") and eventually permeates the whole being, body and 
soul, when man attains perfect recollectedness and peace—that is 
the dhikr sultānī, the royal recollection. Like many of the Sufis, 
Dard insists that constant practice is required; the dhikr is a medi- 
cine for the soul, and the physician must learn his art by practice 
rather than from books (IK 161). 

A peculiar method of concentration, connected with the dhikr, is 
the contemplation of the word Allah, written in the mystic’s heart, 
until he is surrounded by the loop of the h, ., in perfect lucidity 
(see Appendix 1). 

The Naqshbandi masters considered it useful to visit the tombs of 
deceased saints and to concentrate upon the spirit of particular de- 
parted Sufis in order to increase their spiritual strength. By direct- 
ing one’s thought to the spirit of this or that mystic—instead of 
concentrating upon one’s sheikh exclusively—a mystic might 
achieve a greater sublimation of the spirit, according to the power 
of the saint in question. 

The problem of whether the true dhikr should be hidden or 
spoken aloud caused a major split in the Naqshbandi order in 
Central Asia in the sixteenth and seventeenth centuries; it had grave 
political consequences resulting in religious wars in Sinkiang. Yet 
the tradition was always divided; although silent dhikr was pre- 
ferred by most of the Naqshbandi leaders, one of the fourteenth- 
century masters had answered the question whether loud dhikr was 
licit by quoting the example of the talgin, the loud recitation of 
the profession of faith in a dying person’s ear, “and for the dervish, 
every breath is his last breath” (N 391). In retrospect, one claimed 
that another forerunner of the order defended the loud dhikr as 
praiseworthy “‘so the sleeping may be awakened and the inattentive 
may be made aware, and that by the dhikr he may come into the 
path.” 7 The loud dhikr was almost a war cry against infidelity and 
heedlessness, but it was to be used only by those whose tongues 
and hearts were free from falsehood and slander. 

The mystics who opposed the loud dhikr relied upon the Proph- 
et's word: "You do not call upon a Deaf one and not an Absent one, 
but you call unto a Hearing one who is with you wherever you are!” 
They also held that the loud dhikr pronounced by a small group 


77. Fletcher, Old and New Teachings, app. 6, from "Alī ibn Husayn Wāfiz-i 
Kāshifī's Rashaķāt oun al-hayāt (Kanpur, 1912), p. 38. 
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could disturb the people in the mosque who were absorbed in silent 
meditation. In many cases, however, the loud dhikr was thought of 
as a means of bringing a larger group into ah ecstatic or quasi- 
ecstatic state. The repetition of the word Allāh, or of the rhythmical 
formula lā ilāh illā Allāh, accompanied by ģertain movements, 
could easily induce a state of trance. The word Allah would be 
shortened until only its last letter, h, remained; pronounced ha, 
it was spoken toward the left shoulder, then hu| was spoken toward 
the right shoulder, and hi was pronounced with a lowering of the 
head. Often the Sufis would join in a halqa, a circle formed around 
a qutb, “pivot”; they would put right hands on the left hands of 
their neighbors and with closed eyes repeat the shaháda until it 
consisted merely of the last 2.78 Anyone who has had the opportunity 
to attend such a rhythmical dhikr, with its increasing tempo and 
its reduction of words until a kind of permanent sighing is reached, 
knows that even a noncommitted listener is easily carried away by 
the strength of the experience. Unfortunately, in some Muslim 
countries dhikr sessions of this type have been used lately as tourist 
attractions. 

Among the different types of loud dhikr, that of the Rifāī der- . 
vishes is best known in the West—they are calldd the Howling Der- ` 
vishes because of the strange sounds they produce during their 
dhikr meetings. One may also mention the dhikr-i arra, the “saw- | 
ing dhikr,” practiced primarily among Centra] Asian and Turkish | 
orders. The heavy sounds that come from the larynx are indeed 
reminiscent of a crosscut saw. The “sawing dhikr” began, allegedly, 
with Ahmad Yasawi and was, perhaps, "the Yesewiya answer to the ` 
ecstatic Shamanist dances." ?? | 

Besides being an excellent means of inducing a sort of ecstatic 
state, the dhikr was also recommended to the faithful as a means | 
of obtaining heavenly reward. Manuals of piety, like Ghazzali’s 
Ihy@ Suliim ad-din, teach a number of dhikr formulae, along with 
exact prescriptions as to how often each of these formulae should | 
be repeated in order to bear fruit in Paradise (G 1:265, 302 ff). 
Sūra 112, the confession of God’s Unity, is donsidered especially 
powerful for producing bliss in the otherworļd. Reciting the pro- 


i 


fession of faith seven thousand times can save the mystic himself | 





78. Emile Dermenghem, Le culte des saints dans l'Islam Maghrebin (Paris, 1954), 
p. 321. 
49. Fletcher, Old and New Teachings, p. 16. 
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or any other person from hellfire (N 531). These ideas were, and 
still are, widely accepted by the masses. Many a pious old woman 
will never get up from her ritual prayer without adding to it a num- 
ber of dhikr formulae, and many a Muslim has found consolation 
in the frequent repetition of a sacred sentence or a divine name 
from which he experiences comfort and strength. 

The dhikr of the divine names is extremely important in this 
connection. The fact that God has been described in the Koran as 
possessing the most beautiful names forms the basis for a whole 
theology of the divine names (al-asm@ al-husnā)®—though the mys- 
tics knew that these names were not proper names applicable to 
God, but derivative (M 4:217). The usual collection of these names 
of glorification comprises ninety-nine names. The Greatest Name is 
hidden, but many a mystic has claimed that he possesses it and that 
it enables him to perform every kind of miracle. Others have stated 
that the Greatest Name differs according to the wayfarer's station.*' 

The rosary, with its thirty-three or ninety-nine beads, is used for 
counting the names. 'They may be repeated one by one, beginning 
with Ya Rahmān yā Rahīm, *O Merciful, O All-compassionate," 
and ending with Ya Sabür, "O Patient.” The Sufis have written re- 
peatedly about the qualities of these divine names, which are di- 
vided into lutfiyya, connected with God's beauty and lovingkind- 
ness, and qa/riyya, connected with His wrath and majesty. These 
two categories constantly work together to produce the whole fabric 
of the world and are mysteriously connected with human beings. 
Even the differences between mystical teachers have been ascribed 
to the various divine names they reflect. 

The rules for the use of this or that divine name at a certain mo- 
ment have been carefully laid down by the Sufi leaders. The name 
al-Hàdi, "the Guiding One," must work upon the adept when he 
turns to God in his dhikr (N 410). The name al-Latif, “The Subtle,” 
“the Kind,” should be used by the mystic in seclusion to make his 
nature subtle. Al-Hafiz, "The Preserver," should be used when one 
tries to preserve one’s mystical state. Al-Wadiid, “The Loving- 
Beloved," makes the mystic loved by all creatures, and when it is 


80. See Abū Ķāmid al-Ghazzālī, Al-Magsad al-asnā” fī sharh mašānī asmā? Allāh 
al-Husnā, ed. Fadlou Shčhadi (Beirut, 1971), on the meaning of the divine names. 
Mohammad al-Gawhary, Die Gottesnamen im magischen Gebrauch in den al-Būnī 
zugeschriebenen Werken (Bonn, 1968), discusses the magical use of the divine names 
in the works of a thirteenth-century Egyptian author. 

81. Johann Karl Teufel, Hamadani, p. 87. 
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constantly recited in seclusion, intimacy and divine love will in- 
crease. The name al-F@iq, “The Overpowering,” should never be 
used by the beginner, but only by the gnostic in a high station. 

These are a few examples given by Ibn ‘Ata’ Allah, the great 
teacher of the Shādhiliyya order in Egypt (d. 1809). A wrong ap- 
plication of a divine name was considered to produce grave con- 
sequences for the person who used it or for those close to him. It is 
in this field of the dhikr of the names that the wisdom of the mysti- 
cal guide is particularly needed to instruct and supervise the dis- 
ciple who may, otherwise, be exposed to serious spiritual and mental 
dangers. 

In addition to the dhikr formulae proper, the master could also 
give his disciples, or those who called upon him, rather long formu- 
lae to be recited after the ritual prayer or in case of special need 
(wird, aurád, or hizb). Many of these prayers are credited with su- 
pernatural powers, and the most famous one is probably the hizb 
al-bahr, attributed to ash-Shadhili and used mainly during travel 
as a protective charm. 


Sama 

The goal of the mystic attained, sometimes, through con- 
stant meditation is fand, annihilation, and subsequent perseverance 
in God. This final experience is always regarded as a free act of di- 
vine grace, which might enrapture man and take him out of himself, 
often in an experience described as ecstatic. In Sufism, the term 
generally translated as "ecstasy" is wajd, which means, literally, 
"finding," i.e., to find God and become quiet and peaceful in find- 
ing Him. In the overwhelming happiness of having found Him, man 
may be enraptured in ecstatic bliss. Nwyia has proposed (W 254) 
calling this state "instasy" instead of "ecstasy!' since the mystic is 
not carried out of himself but rather into the depths of himself, 
into "the ocean of the soul," as the poets might say.*? 

"Ecstasy is a flame which springs up in the secret heart, and ap- 
pears out of longing, and at that visitation (warid) the members are 
stirred either to joy or grief” (K 106). ‘Attar also employed the 
image of the flame: 


82. Ahmad Ibn "Atā? Allāh al-Iskandarī, Miftāh al-falāh wa misbāh al-arwāh 
(Cairo, 1961). 
83. Sce Nwyia, Ibn "Atā? Allāh, pp. 276 f. 
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What is wajd? To become happy thanks to the true 
morning, 
to become fire without the presence of the sun. 
(U 41) 


In this ecstatic state, the Sufi might become absolutely senseless 
and lose consciousness even for years, during which he would be 
exempt from the prescribed rites (B 576). In this respect, the term 
wajd is the true equivalent of ecstasy; the sixth form of the verb 
wajada, "to find," —tawajud, ''to attempt to reach an ecstatic state 
by outward means"—has been derived from it. It was this attempt- 
ing to find freedom from one's self by indulging in singing, danc- 
ing, and drugs that was often connected with Sufi practices and 
was criticized both by the orthodox and by the moderate mystics 
themselves. 

The problem of sam, "hearing," was a major cause of differences 
among the schools. There were complicated problems as to whether 
"listening to music" and "dancing movement" are genuine utter- 
ances of mystical states or illegitimate attempts to gain by one's own 
effort a state that can only be granted by God; the views of the 
authorities are clearly divided. 

The sama is, no doubt, the most widely known expression of 
mystical life in Islam. This mystical dance was noted by the first 
European visitors to the convents of the Mevlevis, the Whirling 
Dervishes. For the Mevlevi tarīga is the only order in which this 
whirling movement has been institutionalized, though it has been 
practiced throughout the world of Islam from early times.*4 

In fact, dancing and whirling belong to the oldest religious acts 
of all. Dance is the “absolute play" and was considered, in ancient 
Greece, the movement of the gods—both Apollo and Dionysius have 
dancing movements that suit their particular characters. In primi- 
tive societies, dance had a magical character—rituals to produce rain 
or ensure victory were usually connected with dance. The encircling 
of a sacred object—or a person, as sometimes in the samā'—means 
to partake of its magical power or to endow it with power. The rap- 


84. Duncan Black Macdonald, “Emotional Religion in Islam as Affected by Music 
and Singing, Being a Translation of a Book of the hyd? SUlim ad-Din of al-Ghazzili,” 
Journal of the Royal Asiatic Society, 1901. Fritz Meier, "Der Derwisch-Tanz," 
Asiatische Studien 8 (1954), on the development and forms of the dance. Marijan Molé, 
“La dance exstatique en Islam,” Sources orientales 6 (1963), an excellent study of 
mystical dance in Islam. 
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ture caused by dance was well known to the Ohristian church fa- 
thers, who strictly prohibited it. "Where there is dance, there is 
Satan," said St. Chrysostom, and this could as well have been the 
verdict of an orthodox Muslim theologian. 

The handbooks of Sufism are filled with discubsions as to whether 
the sama‘ is permitted or not. The conclusions|differ according to 
the mystical theologians and the orders. Orthodoxy would ban 
every musical and rhythmical movement, and|some of the sober 
orders, like the Nagshbandiyya, followed their example. Others 
saw in samā* an outlet for the religious feeling of the pious—and it 
was this musical side of some of the fraternities that attracted large 
masses. Those who longed for an emotional kind of worship that 
ritual prayer could not really provide might find it by listening to 
music or by participating in the dance moveme 

The beginning of sama‘ is probably that the mystics were en- 
chanted by a beautiful voice or even by a casual word that fitted in- 
to their current state of mind and thus engendered a spiritual up- 
lifting. It is well known how strongly the Arabs respond to sound 
and the rhythmical wording of a sentence; the recitation of the 


Koran as performed by a good hkāfiz can movę large audiences to ` 


tears. There is no reason to doubt the stories told by the classical 
authors that a moving recitation of a line from the scripture or a 
worldly verse could cause people to faint, even to die from excite- 
ment. One should not forget that in the Middle Ages in Islam 
nervous diseases and mental illness were often treated by applying 
music, as Ibn Sīnā recommended. The basiņ in the asylum at- 
tached to the Great Mosgue in Divrigi (Anatolia, built in 1228), 


where the water produced a sweet, enthralling sound, or the Bayezit 


Külliyesi in Edirne (built 1370), with its concert-hall arrangement 
in the asylum, are good examples of the way | music was used in 
medical treatment. 

It is said of al-Haddad, a blacksmith who became a leading Sufi 
in the late ninth century: “One day he was sitting in his shop listen- 
ing to a blind man who was reciting the Koran in the bazaar. He 


became so absorbed in listening that he put his hand into the fire, | 
and without using the pincers, drew out a pjece of molten iron | 


from the furnace” (H 124). Stories of this kind are frequently 
found in Islamic hagiography, and many miracles are, in fact, ex- 
plained by a state of absolute unconsciousness caused by listening 
to the Koran or by performing any kind of mental prayer. The 
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mystic would no longer feel any pain, and any surgical operation 
could be performed upon him without his being aware. 

The question was posed, however, as to whether the listener— 
who had to be wholly occupied (hàádir, "present") with his Lord— 
should allow himself to be enraptured by the music or by any 
sound. He might start turning and whirling around, sometimes 
rending his garments, sometimes gaining supernatural strength. 
Some have died in ecstasy (N 195); others are said to have just 
disappeared in the air in a flight produced by their spinning move- 
ment (N 146); or, as the legends tell, a negro would turn white as 
long as his ecstatic state continued (N 102, 164, 37). 

Was this the state a Sufi should try to reach? Or was it rather the 
complete self-control of the masters that deeply impressed the his- 
torians? Junayd's answer to the enthusiastic Nüri, who objected 
to his sitting quietly while the Sufis performed their whirling dance, 
1s famous: "You see the mountains—you think them firm, yet they 
move like clouds" (Süra 27:90; N 188). 

This episode must have occurred about the year goo. Sama‘khanas, 
houses in which the Sufis could listen to music and let themselves be 
drawn into ecstatic states, were founded in Baghdad as early as the 
second half of the ninth century. The orthodox were scandalized 
by the sight of what took place there. They very much objected, 
among other things, to the rending of the garments that frequently 
happened in sama‘. The theoreticians of Sufism have discussed 
this topic particularly when—as in later times—charming young 
boys took part in the sama‘ and added to the spiritual joy. It is 
said of Auhaduddin Kirmàni, a Sufi of the first half of the thirteenth 
century, that “he rent the shirts of the ‘unbearded’ when he got 
excited, and danced breast to breast with them” (N 590)—certainly 
not an act of which lawyer divines could approve. 

The authors of the tenth and eleventh centuries devoted long 
chapters to the dangers inherent in sama‘: 


Dancing has no foundation in the religious law or in the path... . But 
since ecstatic movements and the practices of those who endeavour to 
induce ecstasy resemble it, some frivolous imitators have indulged in it 
immoderately and have made it a religion. I have met with a number of 
common people who adopted Sufism in the belief that it is this dancing 
and nothing more.... 

It is more desirable that beginners should not be allowed to attend 
musical concerts lest their natures become depraved. (H 416, 430) 


‘This last sentence would be subscribed to by all spiritual directors 
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in the moderate orders, for the beginner might experience merely 
a sensual, not a spiritual, pleasure by listening tp music or whirling 
around his own axis. Abū Hafs Suhrawardī ha$ defined the stand- 
point of the classical Sufi theologians well: 


Music does not give rise, in the heart, to anything|which is not already 
there: so he whose inner self is attached to anything else than God is 
stirred by music to sensual desire, but the one who is inwardly attached 
to the love of God is moved, by hearing music, to|do His will. What is 
false is veiled by the veil of self and what is true by|the veil of the heart, 
and the veil of the self is a dark earthy veil, and the veil of the heart is a 
radiant heavenly veil. 

The common folk listen to music according to nature, and the novices 
listen with desire and awe, while the listening of the saints brings them 
a vision of the Divine gifts and graces, and these are|the gnostics to whom 
listening means contemplation. But finally, there js the listening of the 
S WI perfect to whom, through music, God| reveals Himself un- 
veiled.55 


For the perfect, every sound becomes heavenly music; the true 
Sufi feels that every sound brings him glad tidings from his beloved, 
and every word serves as a revelation from God. Rüzbihan Bagli 
tells a story typical of this attitude: "A certain| mystic saw a group 
of thieves who drank wine and played tambour. He went and 
sat with them and listened to that music as if it were a sama’. The 
thieves enjoyed his attitude so much that all were converted" 


(B 597). 


Rüzbihàn himself was a lover of samā* and following Ibn Kha- | 
fif's example (X 214)—taught that for perfect spiritual enjoyment - 
three things were required: fine scents, a beautiful face to look at, | 


and a lovely voice (N 256)—the beauty of the singer is a prerequisite 
for spiritual happiness. Rizbihan even symbolized the state of 
mystical union as “ʻa dance with God.” 38 

Ancient authors had seen, in dance, the moyement of the deities 
or of the spheres.” Medieval Christians sometimes regarded eternal 
life as an eternal dance of beatitude—reflected so charmingly in 
some of Fra Angelico’s paintings. Geistliche Tanzliedchen, "spiri- 
tual dancing verses,” were a well-known genre in medieval German 
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mystical literature and are echoed, in this century, in some of the 
rondas of Gabriela Mistral, the Chilean poetess. ‘The Muslim mys- 
tics composed such "spiritual dancing verses" as well—Yahya ibn 
Mu'ādh, the “preacher of hope" from Rayy, is credited with one of 
the earliest known examples of such songs: 


The truth we have not found; 

so dancing, we beat the ground! 

Is dancing reproved in me 

who wander reproved from Thee? 
In Thy valley we go around 

and therefore we beat the ground! ® 


The movement of the soul in its approach to God is sometimes, 
though rarely, described as a heavenly dance. 

In the poetry of Jalaluddin Rimi this enthusiastic dance has 
found its most eloquent expression. His verses often echo the strong 
rhythm of the dancing movement later institutionalized by the 
order of the Whirling Dervishes.® Rimi sees that “the House of 
Love is made completely of music, of verses and songs” (D 332), and 
that the heavenly beloved circumambulates this house, carrying his 
rebab with him and singing intoxicating tunes (D 2395). For Rimi, 
music was the sound of the doors of Paradise, as a lovely legend 
tells: A certain man objected to Rtimi’s statement and said that he 
disliked the sound of scratching doors. Whereupon the master re- 
plied: “You hear the doors when they close—I hear them when they 
are opened’ ”’ (N 462). 

The samá is, for him, nourishment of the soul (just as the dhikr 
was previously described)—this expression forms part of the last 
"Turkish poem in the Mevlevi ritual, in which it is repeated several 
times. Wherever the lover touches the ground with his dancing feet, 
the water of life will spring out of the darkness,® and when the 
name of the beloved is uttered, “even the dead start dancing in 
their shrouds” (D 1978). Rimi has compared the whirling move- 
ment of the dervishes to workers treading on grapes, an act that 
brings the spiritual wine into existence (D 624). The dancing lover 


88. A 10:61; trans. A. J. Arberry, in Sufism: An Account of the Mystics of Islam 
(London, 1950), p. 62. 

89. Hellmut Ritter, “Der Reigen der “Tanzenden Derwische,’” Zeitschrift fiir 
Vergleichende Musikwissenschaft, 1 (1933); Ritter, "Die Mevlānafeier in Konya vom 
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is higher than the spheres, for the call to sama‘ comes from Heaven 
(M 2:1942); he may be compared to the particle of dust that spins 
around the sun and thus experiences a strange sort of union, for 
without the gravitation of the sun it would not be able to move— 
just as man cannot live without turning around) the spiritual center | 
of gravity, around God. 

Once the fetters of the body are broken by means of enthusiastic 
dance, the soul is set free and realizes that everything created takes 
part in the dance—the spring breeze of love touches the tree so that 
the branches, flower buds, and stars start whirling in the all- 
embracing mystical movement. 

True sama‘ is also ‘‘a dance in blood’”’—an allusion to the legend 
that Hallaj danced in his fetters on the way tq the place of execu- 
tion; the last step of spiritual freedom has often been described as 
a dance in fetters (M 3:96). The sama‘ means [to die to this world - 
and to be revived in the eternal dance of the free spirits around a 
sun that neither rises nor sets. Faná and bagà, annihilation and 
eternal life in God, can thus be represented in the movement of the 
mystical dance as understood by Rumi and his |followers: 


Sound drum and mellow flute, resounding Allah Hu! 
Dance, ruddy dawn, in gladness bounding Allah Hu! 
Sound exalted in the centre, o thou |streaming light! 
Soul of all wheeling planets rounding Allah Hu! 


Who knows love’s mazy circling, ever lives in God, 
For death, he knows, is love abounding: Allah Hu! ® 


The preeternal covenant of the Day of Alasiu is represented, by 
Rimi, by the image of samá*: | 


A call reached Not-Being; Not-Being said : "Yes [bala], 
yes, 

I shall put my foot on that side, fresh and green and 
joyful!" 

It heard the alast; it came forth running and intoxicated, 

It was Not-Being and became Being [manifested in] tu- 
lips and willows and sweet basil. 





(D 1832) 
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The nonexistent possibilities were endowed with existence by 
the divine address; this sound enraptured them into a dance that 
led into the beautiful world full of flowers and scents, just as the 
sound of the divine voice as heard through the medium of mu- 
sic uplifts the soul to previously unknown worlds of spiritual 
happiness. 

Rümi's imagery is almost unlimited when he talks about the 
beauty and force of sama‘. In ever new images he described this 
movement induced by the vision of the beloved, who himself may 
dance on the screen of the lover’s heart in the hour of ecstasy. Other 
poets and mystics have followed his example both in applying the 
symbolism of music and dance to their poetry and by practicing 
sama with their disciples. Notwithstanding the orthodox aversion 
to this aspect of mystical life, it was too attractive to be stopped. 
Even a sober mystic of the Naqshbandiyya in Delhi like Mir Dard 
felt compelled to write a book in defense of music and used to 
gather musicians once or twice a week to play melodies for him and 
his followers—without the dancing movement, however, and in 
strict discipline. 

In India, sama‘ was advocated by the Chishti order. Others fol- 
lowed their example, and one of the saints of Thatta in Sind, “Isa 
Jund Allah, in the seventeenth century even dared to equate sama‘ 
with ritual prayer.** Others would call the sama the "ascension of 
the saints.” ° When one mystic got a negative answer to his question 
whether there would be sama‘ in Paradise, he sighed: “What, then, 
have we to do with Paradise?” % 

The activities of the Mevlevi dervishes in Turkey, along with 
those of the other orders, were banned by Atatürk in 1925; since 
1954 they have been allowed to perform the sama‘ on the occasion 
of the anniversary of Rümi's death on December 17 in Konya, 
though not in the central sanctuary (they have even performed 
outside the country). Still, the admiration for this ritual is deeply 
rooted in many Turkish families, and a modern Turkish poem 
reflects the feeling of ecstasy that is so typical for the Sufis and that 
has been echoed in so many verses and hymns. Asaf Halet Celebi 


92. I*jàzul Haqq Quddüsi, Tadhkira-yi süfiya-yi Sind (Karachi, 1959), p. 156. 

98. Bedil Rohriwaro, Diwán, ed. ‘Abdul Husayn Misawi (Hyderabad, Sind, 1954), 
P- 297- 

94. Qàni*, Tuhfat al-kirdm, p. 436; see H. T. Sorley, Shak Abdul Latif of Bhit: His 
Poetry, Life, and Times (1940; reprint ed., Oxford, 1966). 
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(d. 1958) is, to my knowledge, the last poet to genuinely interpret 
this feeling:* 
The trees, donning their dancing gowns 
supplicate in love 
Mevlāna 


The image in me 
is a different image 
how many stars fall 
into my interior dance! 
I whirl and I whirl 
the skies whirl as well 
roses blossom out of my face 


The trees in the garden, in sunshin 
“He created Heaven and earth" 
the serpents listen to the song of the reed 
in the trees donning their dancing gowns 


The meadow's children, intoxicate 
Heart 
they call you 


I look, smiling, at suns 


which have lost their way... 
I fly, I fly 
the skies fly .... 


95. Asaf Halet Ģelebi, He (Istanbul, 1951). 


4. MAN and HIS 
PERFECTION 


SC 


SOME NOTES ON SUFI PSYCHOLOGY 





The position of man in Islam, and especially in Sufism, 
has been a subject of controversy among Western scholars. Some of 
them have held that man, as “slave of God,” has no importance 
whatsoever before the Almighty God; he almost disappears, loses 
his personality, and is nothing but an instrument of eternal fate. 
The concept of “humanism” of which European culture is so proud 
is, according to these scholars, basically alien to Islamic thought. 
Others have sensed in the development of later Sufism an inherent 
danger that might result in an absolute subjectivism, because the 
human personality is, so to speak, "inflated" to such an extent that 
it is considered the microcosm, the perfect mirror of God. The 
doctrine of the Perfect Man (see chapter 6) seemed, to some orien- 
talists, extremely dangerous for Islamic anthropology—no less dan- 
gerous than the allegedly humiliating role of man as “slave of God.” 

It is, in fact, not easy to give an account of mystical anthropology 
in Islam,’ since it is as many-sided as Islam itself; the differences 
1. Nicholas Heer, “A Sufi Psychological Treatise,” Moslem World 51 (1961), a trans- 
lation of a text by al-Hakim at-Tirmidhi that was edited in Cairo in 1958. For later 


times see J. M. S. Baljon, “Psychology as Apprehended and Applied by Shah Wali 
Allāh Dihlawī,” Acta Orientalia Neerlandica, 1971. 
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between the earliest and the later mystical currents are consider- 


able. It is possible, therefore, to point to only a few facets of the | 


problem that seem important for the understanding of "man" in 


Sufism, without even attempting to sketch most of the lines in the 


picture. 
According to the Koran, man was created "by God's hands” (Sura 


38:75), an idea that the tradition elaborated: God kneaded Adam's |. 


clay forty days before He gave him life and spirit by breathing 
into him with His own breath (Sūra 15:29; 38:72). “That means, 


His Presence was operative 40,000 years upon him” {B 545), as 


Bagli interprets this tradition. And he continues: "The form of 
Adam is the mirror of both worlds. Whatever has been put into 


these two kingdoms, was made visible in human form. ‘And we will | 


> 2) 


show them Our signs in the horizons and in themselves 
41:53; B 437). 


(Sūra 


This creation myth assigns an extremely high position to man: 


he is in every respect God’s perfect work, living through His breath, 


and is, thus, almost a mirror reflecting God's qualities. As the tra- 


dition says, “He created Adam in His image” (“alā sūratihi). Adam, 


seen from this angle, is the prototype of the Perfect Man; he was . 


blessed with the special grace of knowledge: “He taught Adam the 


names,” says the Koran (Sūra 2:31). To know a thing's name means 


to be able to rule it, to use it for one's self: by virtue of his knowl- 
edge of the names, Adam became master over all created things. 
Yet the simple Koranic statement was sometimes explained to imply 
that God had granted Adam the knowledge of the divine names 
reflected in creation, which he might “use” in his prayers. Adam 


became, thus, the ‘allama?l-asma’-bég, as Rimi says, with a remark- 


able combination of Arabic and Turkish components (M 1:1234), 
"the prince of He taught the names." God made Adam his khalifa, 
his vicegerent, on earth and ordered the angels to prostrate them- 


selves before him—man is superior to the angels (cf. H 239), who | 
have not been given the secret of the names and who do nothing 


but worship God in perfect obedience, whereas man enjoys—or 
suffers from—the choice between obedience and rebellion (though 
this choice may be limited by predestination). Man was entrusted 
with the amàna, the "trust" (Süra 33:72) that Heaven and earth 
refused to carry—a trust that has been differently i 
responsibility, free will, love, or the power of Andividuation) Yet 






ted: as’ 
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the Sufis often longed for their true home, for the time and place 
of their lofty primeval state: 


We were in heaven, we were the companions of angels— 
when will we return there again? 


(D 463) 


This remembrance of the paradisiacal days accompanies them in 
this vale of tears and leads them back from their worldly exile. 
In man, creation reaches its final point. One Bektashi poet wrote: 


K ‘This universe is a tree—man became its fruit. 
Y That which was intended is the fruit—do not think it 


(X is the tree! 


(BO 118) 


Later tradition ascribed to God the words kuntu kanzan makh- 


\ fryan, “I was a hidden treasure, and I wanted to be known, so I 
Created the world." God, in His eternal loneliness, wanted to be 


known, so he created a world in which man is the highest mani- 
festation. Man is the microcosm and is created—again according to 
a hadith qudsi—for God's sake, who in turn created everything for 
man's sake. 

Ihe Koran has, indeed, assigned a very high place to man, with- 
out entering into detailed discussion. The Sufis, however,dwelt i in- 
tently upon the different aspects of man; /The operations of divine 
omnipotence are carried out on man; he is, as Rümi says in a 
poignant image, "the astrolabe of the qualities of highness" (M 
6:3138—43). The mystics have found numerous allusions in the 
Koran to prove man's lofty rank. One of their favorite verses in this 
respect is: "And we shall show you our signs on the horizons and 
in yourselves—do you not see?" (Süra 41:53), a verse that they in- 
terpreted as God's order to look into their own hearts to find the 
source of knowledge and, eventually, the divine beloved, who is / 

“closer than the jugular vein’ nona 50:16). : 

From this feeling the hadith "man “arafa nafsahu faqad “arafa 
rabbahu,” “who knows himself knows his Lord,” must have devel- 
oped; it may originally have been an adaptation of the Delphic 
gnoti theauton, “know yourself.” The mystical theorists have relied 
heavily upon this tradition{ to know one’s innermost heart means 
to discover the point at which the divine is found 4s the dulcis 
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hospes animae, ta meeting point of the human and the divine. 
The hadith has been interpreted differently. One of the finest alle- 
gories ever written is by Rimi, who tells the story of Ayāz, Mahmūd 7 
of Ghazna's favorite slave, who looked every morning at the out- 
worn shoes and shabby clothes he wore before Mahmid elected ` 


him for himself; it was necessary for him to remember his former 


lowly state so that he could appreciate the bounty that his lord had | 


bestowed upon him (M 5:2113). Thus, concludes Rimi, man 
should likewise remember how weak he was created, and then he 
will recognize his nothingness before God, who gives him every- 
thing out of grace. 


/ Most mystics, however, would interpret the hadith as a conden- | 


sation of the basic experience of the mystical path as a way inward, 
an interiorization of experience, a journey into one’s own heart | 
(CL 93). This has been beautifully described by ‘Attar in (he 
Musībatnāma, where the hero eventually finds his peace in the: 
ocean of the soul. 
„ hat God resides in the loving heart is expressed by another 
favorite tradition: "Heaven and earth contain Me not, but the. 
heart of my faithful servant contains Me." The heart is the dwelling: 
place of God; or it is, in other terminology, the mirror in which) 
. God reflects Himself. But this mirror has to be polished by con-| 
~“ stant asceticism and by permanent acts of loving obedience until 
all dust and rust have disappeared and it can reflect the primordial 
divine light. 
Another image often. used to show how man has to prepare for 
this state of “finding” is that of “breaking.” One hadith qudsi 
attests: “I am with those whose hearts are broken for My sake.” 
, Lhe theme of breaking for the sake of construction is in full accord. 
E with ascetic practices as a preparatory stage. Junayd's statement 
that "God is affirmed more by Not-being than by Being" (P 1:45) 
led Massignon to the conclusion that the general tendency of Islamic 
theology is "to affirm God rather through destruction than through 
construction" (P 2:691). The nafs has to be broken, the body has 
to be broken, and the heart, too, has to be broken and everything 
in it naughted so that God can build a new mansion for Himsel 
in it. For the ruined house contains treasures—such treasures can 
only be found by digging up the foundation (as the story of Khidr 
in Süra 18 tells). 











| 
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Wherever there is a ruin, there is hope for a treasure— 
why do you not seek the treasure of God in the wasted 
heart? 


(D 141) 


‘Attar often spoke of “breaking” as a means of attaining peace and 
unity—be it the broken millstone, which no longer turns in endless 
restlessness (U 149), or the puppet-player in the Ushturnéme, who 
breaks all the figures he has used and puts them back into the box 
of unity (V 137). In later Sufi poetry, mainly in the Indo-Persian 
style around 1700—when all the leading poets were under the in- 
fluence of the Naqshbandiyya tariqa—the word shikast, “broken,” 
became a favorite term. Perhaps, in a period in which Muslim 
India broke down completely, they hoped to find some consolation 
in the idea that breaking is necessary for a new beginning. 

The mystic may find the figure of the friend who dwells within 
the heart emptied of everything, may find in its ruin the hidden 
treasure and discover, in a jubilant experience, "What I have never 
found, I found in man!" (Y 79). The utterances of a number of 
enthusiastic mystics who had reached this state have often opened 
the way to a boundless feeling of all-embracing unity, which, along 
with the theories of Ibn ‘Arabi, could easily lead to a state in which” 
the boundary between man and God seemed forgotten. However, 
the Lord remains Lord, the slave, slave—this is the generally ac- 
cepted viewpoint of moderate Sufism. 

Sufi psychology, like everything else in Sufism, is based on Ko- 
ranic ideas—the ideas on the nafs, the lowest principle of man, have 
already been mentioned. Higher than the nafs is the galb, “heart,” 
and the ruh, “spirit.”? This tripartition forms the foundation of 
later, more complicated systems; it is found as early as the Koranic 
commentary by Ja‘far as-Sadiq. He holds that the nafs is peculiar 
to the zalim, “tyrant,” the qalb to the mugtasid, moderate," and 
the rah to the sabiq, "preceding one, winner"; the zálim loves God 
for his own sake, the muqtasid loves Him for Himself, and the 
sābig annihilates his own will in God's will (W 15). Bāyezīd Bistāmī, 
al-Hakim at-Tirmidhi, and Junayd have followed this tripartition. 
Kharraz, however, inserts between nafs and qalb the element tab‘, 
"nature," the natural functions of man (W 240-42). 


2. See Louis Massignon, "Le ‘coeur’ (al-galb) dans la priére et la méditation musul- 
mane,” Etudes carmélitaines 9 (1950). 
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At almost the same time in history, Nūrī saw in man four differ- | 
ent aspects of the heart, which he derived in an ingenious way 
from the Koran: 


$adr, "breast," is connected with Islam (Sūra 39:23); 

qalb, “heart,” is the seat of īmān, "faith" (Sūra 49:7; 16:106); 

fwäd, “heart,” is connected with ma‘rifa, “gnosis” (Sūra 53:11); and 
lubb, “innermost heart,” is the seat of tauķīd (Sūra 3:190) (W 321). 

The Sufis often add the element of sirr, the innermost part of the 
heart in which the divine revelation is experienced. Ja‘far_intro- 
duced, in an interesting comparison, reason, ‘aql, as the. barrier 
between nafs and galb—‘‘the barrier which they both cannot tran- | 
scend” (Sūra 55:20), so that the dark lower instincts cannot jeopar- 
dize the heart’s purity (W 163). | 

Each of these spiritual centers has its own functions, and ‘Amr | 
al-Makki has summed up some of the early Sufi ideas in a lovely 
myth: 


S 





God created the hearts seven thousand years before the bodies and kept ` 
them in the station of proximity to Himself and He created the spirits | 
seven thousand years before the hearts and kept them in the garden of 
intimate fellowship (uns) with Himself, and the consciences—the inner- : 
most part—He created seven thousand years before the spirits and kept 
them in the degree of union (wasl) with Himself. Then he imprisoned 
the conscience in the spirit and the spirit in the heart and the heart in 
the body. Then He tested them and sent prophets, and then each began 
to seek its own station. The body occupied itself with prayer, the heart 
attained to love, the spirit arrived at proximity to its Lord, and the in- 
nermost part found rest in union with Him. 


/ Later Sufis have elaborated these comparatively simple teachings 
into a minute system of correspondences in which every spiritual 
experience is connected with its respective recipient part. 

In the same way, the different kinds of revelations (kashf) that 

«are granted to the Sufis have been classified on the basis of the 
different levels of consciousness on which they occur and whether 
they lead to intellectual or intuitive knowledge of the divine. A 
late mystic, relying upon the traditional terminology, classifies the | 
revelations as follows: | 





a) Kashf kauni, revelation on the plane of the created things, is a result | 
of pious actions and purifications of the lower soul; it becomes manifest | 
in dreams and clairvoyance. | 
b) Kashf ilāhī, divine revelation, is a fruit of constant worship and. 
polishing of the heart; it results in the knowledge of the world of spirits ; 

| 


3. Margaret Smith, Readings from the Mystics of Islam (London, 1950), no. 29. 
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and in cardiognosy ['soul-reading"] so that the mystic sees the hidden 
things and reads the hidden thoughts, 

c) Kashf ‘aqli, revelation by reason, is essentially the lowest grade of in- 
tuitive knowledge; it can be attained by polishing the moral faculties, 
and can be experienced by the philosophers as well. 

d) Kashf imani, revelation through faith, is the fruit of perfect faith 
after man has acquired proximity to the perfections of prophethood; 
then he will be blessed by direct divine addresses; he talks with the an- 
gels, meets the spirits of the prophets, sees the Night of Might and the 
blessings of the month of Ramadan in human form in the Salam al- 
mithal. (IK 443-44) | 

On the whole, these last specifications belong to a later develop- 
ment of Sufism; however, the different degrees of nonrational reve /^ 
lation of supernatural realities have been accepted by all the mystics 
from early times. They clearly distinguished the ilm ladunni (cf. 
Sira 18:65), the “wisdom that is with and from God” and is granted 

to the gnostic by an act of divine grace, from normal knowledge. 
They "tasted" (dhauq) in this experience new levels of revealed 
wisdom that were not to be attained by a scientific approach or by 
theological reasoning. 


GOOD AND EVIL: THE ROLE OF SATAN 


One of the most fascinating aspects of mystical psychology 

in Islam is the way in which the Sufis have dealt with Satan, the 
power of evil. Satan, according to the Koran either a fallen angel - 
or a jinn created from fire, plays a dominant role in the story of " 
creation as told in the Koran (Sūra 2:28-34). According to some 
mystics, he was the teacher of the angels and in this role was even 
made the subject of a Bengali Muslim poem of the early seventeenth 
century, the Iblīsnāme by Sayyid Sultān.* The author says that the 
angels were ordered to honor Iblis even after God had cursed him, 
since he had been their teacher—the same applies to the disciple 
who has to honor and obey his sheikh, even if the sheikh is a veri- 
table satan. 

A well-known tradition says that Satan sits in the blood of Adam's 
children (cf. S 471), and thus he could be equated with the nafs, P 
the lower principle, the "flesh." But never in the history of Islam 
has Satan been given absolute power over men: he can tell them 
lies and seduce them as he did with Adam, but they have the pos- 
sibility to resist his insinuations (Iqbal's Satan sadly complains that 


4. Enamul Haqq, Muslim Bengali Literature (Karachi, 1957), p. 119. 
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it is much too easy for him to seduce people). Iblis never becomes ` 
“evil as such”; he always remains a creature of God and, thus, a 
necessary instrument in His hands. 

In some mystical circles something like a rehabilitation of Satan 
was attempted. It seems that this idea was first formulated by 
Hallaj: Satan boasts of having served God for thousands of years 
before Adam’s creation, and his pride in being created from fire 
makes him refuse God’s order to prostrate himself before Adam, 
newly created from clay. Hallaj recognizes only two true mono- 
theists in the world, Muhammad and Satan—but Muhammad is ` 
the treasurer of divine grace, whereas Iblis has become the trea- 
surer of divine wrath. In Hallaj’s theory, Satan becomes “more | 
monotheist than God Himself” (R 538). For God’s eternal will is 
that no one should be worshiped except Him, and Satan refuses | 
to fall down before a created being, notwithstanding God's explicit | 
order. As Hallaj translates his outcry in a famous quatrain: “My 
rebellion means to declare Thee Holy!" Iblis was kept between will ` 
and order, and | 


He was thrown in the water, his hands tied to his back, 
and He said to him: “Beware lest you become wet." 


This tragic situation of Satan has inspired a number of poets | 
to express their sympathies with him whose predicament, in a cer- 
tain sense, foreshadowed the difficulties man would have to under- 
go in this world. The most beautiful poem in this respect is that | 
by Sanā'ī (SD 871)—a first great "Lament of Satan,” in which the 
fallen angel, whose "heart was the nest for the Simurgh of love,” | 
complains of God’s ruse: He had intended from eternity to condemn 
him and made Adam the outward cause for his fall: : 


He put the hidden snare into my way— 

Adam was the corn in the ring of this snare. 

He wanted to give me the mark of curse— 

He did what He wanted—the earthen Adam was but an 
excuse. 


To be sure, Satan had read on the Well-preserved Tablet that one 
creature would be cursed by God—but how could he, with his 
thousands of treasures of obedience, expect that it would be he 
himself? There are few poems that show the tragic greatness of 
Iblis better than this little-known ghazal by the master of Ghazna. 
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Sana'i may have been influenced in his thought by his elder . 
contemporary Ahmad Ghazzālī (d. 1126), the classical representative ^^ 
of Satan’s rehabilitation, who dared to say: "Who does not learn 
tauhid from Satan, is an infidel’ '—a remark that infuriated the 
orthodox but found an echo in many later Sufi writings. ‘Attar 
follows him in his approach—he too sees in Iblis the perfect mono- ,’ 
theist and lover, who, once cursed by God, accepts this curse as a 
robe of honor; for (in the true Hallajian tradition), “to be cursed 
by Thee, is a thousand times dearer to me than to turn my head 


away from Thee to anything else” (cf. MT 217). Iblis becomes here ~~, ,?*" ' 


the model of the perfect lover, who obeys every wish of the beloved 
and prefers eternal separation willed by the beloved to the union for 
which he longs. Centuries later Sarmad, the Jewish convert to 
Sufism (executed 1661) in Mogul India, shocked the orthodox with 
a quatrain in which he called men to imitate Satan: 


Go, learn the method of servantship from Satan: 
Choose one gibla and do not prostrate yourself before 
anything else. 
(AP 238) 


Fven the poetry of the eighteenth-century mystic Shah ‘Abdu’l- 
Latif in the remote province of Sind calls the reader to admire 
Iblis as the one true lover and to follow his example—a verse that 
has caused considerable puzzlement to the commentators.® : 

Other mystics, however, have seen in Iblis's refusal to fall down «^ 
before Adam not only an act of disobedience—the prototype of all 
disobedience in the world—but an act resulting from lack of love. 
Iblis was, as Rimi has repeatedly asserted, one-eyed: He saw only 
Adam's form, made of dust, and therefore boasted, “I am better 
than he,” fire being superior to clay. But he overlooked the decisive 
fact that God had breathed His breath into man and formed him 
according to His image (M 4:1617). He is, thus, a representative of 
one-eyed intellectualism, lacking in that divine love that is Adam's 
heritage, as Rümi (M 4:1402) and, following him, Iqbal have 
shown. 

Satan becomes a tragic figure, lost, hopeless, and lonely, some- ^ 


5. Merlin S. Swartz, Ibn al-Jawzi's "kitàb al-qussás wa?l-mudhakkirin" (Beirut, 
1971), 221. 

6. Sur Yaman Kalyan; see Annemarie Schimmel, “Schah ‘Abdul Latif’s Beschrei- 
bung des wahren Sufi,” in Festschrift fiir Fritz Meier, comp. Richard Gramlich (Wies- 
baden, 1974). 
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times visualized by the mystics in a sad attire or playing melancholy ! 


songs of separation. The manifold aspects of Satan developed 
throughout the centuries by the Sufis have been echoed, in our day, 


in the work of Muhammad Iqbal, whose multicolored picture of | 


Satan is quite unusual.” He sees in him the lover as well as the 
intellectual, the monotheist and the spirit of evil who longs to be 


overcome by the perfect man (faithful to the Prophetic tradition, | 


"My shaytàn has become Muslim") and to be broken in order to 
find salvation. Thus, he will eventually prostrate himself before 
man, who proves stronger than he. On the other hand, Iqbal has 
also employed the more common image of Satan the seducer, the 
materialist, and the destroyer. 

The problems of Satanology are closely connected with those of 
good and evil and, thus, with predestination and free will. These 
problems constituted the subject of the first theological discussions 
in early Islamic thought and have never ceased to puzzle the minds 








of the pious. For if there is no agent but God, what is the role of 
man? To what extent can his deeds and actions be attributed to 
him? What is the derivation of evil? To what extent is man caught, 


like the mythical Satan, between divine will and divine order? 


"Predestination (qadar) is the secret of God with which neither | 


a close angel nor a sent messenger is acquainted." It is, as Rüzbihàn 


Bagli says, quoting this alleged hadith, "the divine mystery from. 


the time before creation, which nothing created in time can ever 
hope to solve" (B 175). The mystics knew well that an unquestioned 
acceptance of all-embracing predestination could produce danger- 
ous consequences for human activities and faith. The early ascetics, 
though, were never certain about their fate. In spite of their supere- 
rogative prayers, vigils, and fasts, they constantly dreaded the Day 
of Judgment that might lead them to Hell, according to God's 
eternal decree: “These to Hell, and I do not care, and those to 


Paradise, and I do not care"— this hadith is quoted even by Ghaz- | 


zali to point to the inscrutability of the divine will. 





Later mystics tried to solve the problem by the introduction of | 


the principle of love: the will of someone who has reached annihila- : 
tion through asceticism, suffering, and love persists in God's will. | 
Then man no longer attributes any actions to himself but lives and 


o. Alessandro Bausani, “Satan nell’opera filosofico-poetica di Muhammad Iqbal,” 
Rivista degli Studi Orientali 30 (1957); Annemarie Schimmel, “Die Gestalt des Satan 
in Muhammad Iqbal's Werk," Kairos, 1963, fasc. 2. 
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works, so to speak, out of the divine will, thus experiencing the 
jabr mahmüd, "agreeable constraint." 

More outspoken than other Sufis, Rümi pondered the incompati- 
bility of piety and the acceptance of a blind predestination. He 
charmingly told the story of a man who climbed a tree and ate the 
fruit, assuring the gardener that ''this is God's garden, and I am 
eating from God's fruit given by Him." 'The gardener, thereupon, 
nicely thrashed him "with the stick of God" until the thief had to 
acknowledge that the transgression was done by his own will, not 
by God's order (M 5:3077—100). 

In the same line of thought, Rümi refuses to believe in the 
generally accepted explanation of the hadith “qad jaffa’l-qalam,” 
“the pen has dried up,” which means that nothing once decreed 
and written on the Well-preserved Tablet can ever be changed. 
‘This hadith, he thinks, says that God has ordered once and for all 
that the good deeds of the faithful shall never be lost, but not that 
good and evil actions are of equal value (M 5:3131—53). 


Dress in that material which you yourself have woven, 
and drink the product of what you have planted. 
(M 5:3181) 


This hadith is not an invitation to laziness but rather a charge 
to work harder and to act in perfect sincerity so that one’s service 
becomes purer and thus more acceptable (M 5:3113). For, 


One beats a cow when it refuses to carry the yoke, 
but not because it does not put on wings! 


(M 5:3110) 


One may also argue that man’s acting in accordance with his 
God-given nature constitutes, in itself, an identification with the 
divine purpose in creation: whatever God brings into existence 
and allows to be done must be useful for some good end, even 
though man may not be able to see the final goal of his own action. 
Man is, as the tradition says, "between the two fingers of the Merci- 
ful." That means that each action has two faces, each state of 
constraint has in itself an extension, just as in the very act of 
breathing extension and compression are united. In the same way, 
God manifests Himself through His different and contradictory 
attributes and names, and the manifestation of the attribute of 
majesty is as necessary as that of kindness for the maintenance of 
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the current of creation. Man sees only the outward phenomena 
and takes them at face value but rarely thinks of the hidden power 
that brings them into existence. He sees—to use Rūmī's favorite 
comparison—the dust but not the wind; he looks at the foam but 
not at the bottom of the sea. The divine is the coincidentia oppo- 


fe but in order to become known it has to show itself in 


e. 


contrasting forms and colors, for the absolute light is too strong 
to be perceived and must be broken through material media. 


s e Through the opposite of light one recognizes the light (M 1:1133). 


Thus, the mystic can understand that God’s wrath is mercy in 
disguise, and that the pain and punishment that He inflicts upon 
those who love Him are necessary for their spiritual growth—just 
as bitter medicine is necessary for the sick. How often is man 
misled by the delusion of outward appearances: 


How many enmities were friendship, 
how many destructions were renovation! 


(M. 5:186) 


For God hides His grace in wrath and His wrath in grace. And 
everything created shows this double face: 


The cold wind became a murderer for the people of ‘Ad, 
but for Solomon it served as a porter. 
(M 6:2660) 


Poison is the life element for the serpent, but it carries death to 
others (M 5:3295). The figure of Khidr, whose seemingly illogical 
actions had a deep meaning, can be understood from this viewpoint. 

On the other hand, the Sufi should not only accept good and evil 


/ as coming from God and therefore equally welcome, he should 


also be careful that no ruse be hidden in grace. Constant watchful- 
ness is required to keep the soul safe. 

The great theosophists of later centuries have devoted detailed 
studies to the will and knowledge of God, discussing minutely the 
relation of the human to the divine will. A good example is Jīlī's 
thought, as explained so excellently by Reynold A. Nicholson. But 


even the most learned systems could not eliminate the painful di- 


lemma of predestination and free will; for this problem cannot be 
solved by intellect but only, if at all, by love. Hallaj, Rumi, and 
their followers understood that the jabr mahmüd, the “higher 
predestination," as Iqbal calls it, can be achieved not simply by 
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accepting a given situation but by actively conforming with God's 
will through love and prayer. Once such a change of human will 
is achieved by absolute and loving surrender, the mystic can hope 
for new doors to open before him on his spiritual path into the 
depths of God— 


And if He closes before you all the ways and passes, 
He will show a hidden way which nobody knows. 


(D 765) 


SAINTS AND MIRACLES 


“You must know that the principle and foundation of 
Sufism and knowledge of God rest on saintship” (H 210), says 
Hujwiri, and three centuries after him Jami opened his discussions 
about the history of Sufism with a paragraph on saintship. In fact, R 
the theories of saintship, wilāya, have formed one theme that has” 
been discussed by the Sufis since the late ninth century, when 
Kharrāz, Sahl at-Tustarī, and al-Hakīm at-Tirmidhī wrote their 
essays on this subject. ` 

The word usually translated as “saint,” wali, means "someone ^^ 
who is under special protection, friend”; it is the attribute given 
by the Shiites to ‘Ali, the wali Allah par excellence. The word is, 
as Qushayri points out, both active and passive: a wali is one whose P 
affairs are led (tuwulliya) by God and who performs (tawallà) 
worship and obedience (cf. N 6). The auliyā” Allāh, the "friends 
of God,” are mentioned in the Koran several times, the most famous 
occasion being Sūra 10:63: “Verily, the friends of God, no fear is 
upon them nor are they sad.” 

The concept of wilāya developed during the early centuries of ~ 
Sufism. An authority of the early tenth century, Abū "Abdallāh 
as-Salimi, defined the saints as “those who are recognizable by the 
loveliness of their speech, and fine manners, and submission, and 
generosity, showing little opposition, and accepting the excuse of 
everyone who excuses himself before them, and perfect mildness 
towards all creatures, the good as well as the bad” (N 121). Thus, 
the ideal Sufi is here called a wali. 

The wildyat ‘amma, the "general saintship" common to all the 
sincere faithful (and it is to that wilāya that Sālimī's statement 
points), is usually distinguished from the wilāya khāssa, that of the 
advanced mystics, “who have become annihilated in God and 
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remain through Him, and the wali is he who has been annihilated 
in Him and lives in Him” (N 5). From among those perfect mys- 
tics, a whole hierarchy of saints has evolved since at least the time 
of Tirmidhi. The highest spiritual authority is the gutb, "axis, 
pole," or ghauth, "help." He is surrounded by three nugabā”, 
"substitutes," four autdd, “pillars,” seven abrar, “pious,” forty 
abdàl, "substitutes," three hundred akhyar, “good,” and four thou- 
sand hidden saints. Some authorities, e.g., Ibn ‘Arabi, claim that 
there are seven abdāl, one for each of the seven climates;* Rūzbihān 
Baglī expressed similar ideas. The gutb is the virtual center ot 
spiritual energy upon whom the well-being of this world depends 
(CL 80). Henri Corbin has shown, in a penetrating study, the im- 
portance of the orientation toward the Pole, the place where the 
celestial revelation, “the sun at midnight,” will appear to the pil- 
grim on the mystical Path. The qutb rests in perfect tranquillity, 
grounded in God—that is why all the “minor stars” revolve around 
him. 
. One may assume a close structural relationship between the con- 
v cept of the qutb as the highest spiritual guide of the faithful and 
that of the hidden imam of Shia Islam. Not a few mystics claimed 
to be the quib of their time, and quite a number of them assumed 
the role of the Mahdi, the manifestation of the hidden imam at 
the end of time. The veneration shown to the imam and the qutb, 
as manifested in the mystical preceptor, is common to Sufism and 
/ Shiism. The Shia teaches: "Who dies without knowing the imam 
of his time, dies as an infidel.” And Jalaluddin Rimi, though a 
relatively moderate Sufi, said: “He who does not know the true 
sheikh—i.e., the Perfect Man and qutb of his time—is a kāfir, an 
infidel” (M 2:3325). The world cannot exist without a pole or an 
axis—it turns around him just as a mill turns around its axis and 
is otherwise of no use (U 63). 

In later Iranian theosophy, the qutb is considered the locus of 
Sarosh, the old Zoroastrian angel of obedience, hearing, and in- 
spiration who corresponds, in Sufi mythology, either to Gabriel 
or to Israfil, the angel of resurrection. In light of this, the claim of 
a modern thinker like Iqbal that he would “call a people to spiritual 
resurrection” gains special significance; he assumes, in a sense, 


8. Muhyiuddin Ibn Arabi, Al-futühát al-makkiyya, 4 vols. (Cairo, 1329 h./1911), 
chap. 198, fasl 31. 
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A scene from Jāmī's Nafahāt ul-uns: 
Abū'l-Adyān passing through the pyre. 


British Museum, Or. 1362 
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the role of the quib. In fact, the three angelic figures Sarosh, Israfil, 
and Gabriel occur very frequently in his poetry. 

A very peculiar theory—or rather an elaboration of the above- 
mentioned ideas—was invented by Rüzbihàn Bagli, who speaks 
of a hierarchic structure of three hundred persons whose hearts are 
like Adam's heart, forty whose hearts are like Moses's heart, seven 
whose hearts are fashioned after Abraham's heart, five whose hearts 
correspond to Gabriel's heart, three whose hearts correspond to 
that of Michael, and one, the qutb, whose heart is equal to Israfil’s. 
He adds to this group of saintly persons the four prophets who 
have been lifted up to Heaven alive—Idris, Khidr, Ilyas, and Jesus— 
and thus reaches the cosmic number of 360, the pleroma of saints 
(CL 83). 

Among the groups in the hierarchy the Forty have gained special 

" prominence in Islam. Numerous stories are told about them, and 
there are local names in the Near East connected with their pres- 
ence, such as Kirklareli, “the county of the Forty," in the European 
province of Turkey. The word abdal, usually connected with the 
Forty, seems to have assumed this high spiritual meaning only 
gradually. In a number of early Sufi texts—in Sanā'ī's poetry, for 
example—the abdāl are usually mentioned together with the ascet- 
ics. Later, the word was used to designate a saint who after his death 
would be “substituted” for (badal) by another person. In ‘Turkey, 


mainly in the Bektashi tradition, it has become a sort of sobriquet ` 


for a certain group of mystics, like Kaygusuz Abdal, Pīr Sultān 
Abdāl. 


GE The Seven are mentioned in some townsas the spiritual guardians 


of a sacred place—Marrakesh, for instance, claims to be protected 
by the Seven. Often, seven saintly persons or virgins are treated as 
a single unit in veneration (that can be the case with the Forty as 


well). A connection between the veneration of the Seven and that 


of the Seven Sleepers—mentioned in the Koran (Sūra 18)—is 


possible.® 


veiled from the eyes of the common people, they recognize fellow 


saints without ever having met them, and many stories are told ` 


about secret meetings of saints on certain mountains in which, 
sometimes, an adept is allowed to partake. But on the whole it is 


9. Émile Dermenghem, Le culte des saints dans l'Islam Maghrebin (Paris, 1954), is 
the best study in this field, written with a deep understanding of mystical Islam. 








The saints are supposed to know each other. Though they are | 
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held that God veils. His friends from the world. ‘Out of jealousy, 

God puts a veil upon them and keeps them concealed from the 

public" (N 442), says Simnani, following Bàyezid's idea that ‘‘the 

saints are God's brides whom only the close relatives can behold" 

(MC 1:43). The hadith qudsi, “verily my saints are under my 

domes, and only I know them,” is often cited to support this idea. 
The saints are the governors of the universe: 


eee meee 


Every night the autád must go round the whole universe, and if there 
should be any place on which their eyes have not fallen, next day some 
imperfection will appear in that place, and they must then inform the 
Qutb, in order that he may fix his attention on the weak spot and that by 
his blessing the imperfection may be removed. (H 228) 


It is through the blessings of the saints that rain falls from heaven; 
on the places touched by their sacred feet plants spring up, and 
thanks to their help the Muslims will gain victory over the un- 
believers. ‘They are, as Rüzbihàn put it, "the eyes which regard 
God, since théy are the eyes through which He regards the world" 
(CL 82). These ideas of saintship have lived among the mystics 
for centuries and were extremely popular among the masses. They 
are expanded iin the theories of the great Naqshbandi reformer 
Ahmad Sirhindi (d. 1624), who claimed for himself and three of 
his descendants the rank of the qayyüm, which is even superior 
to that of the quib. 

Tirmidhi distinguished between two types of saints, the wali 
sidg Allāh and the walī minnat Allāh, the first one reaching the 
state of saintship through faithful adherence to every detail of the 
shari‘a and the tariga, the second one by God’s grace through the 
act of loving (MM 16). This differentiation points to the different 
spiritual and psychological attitudes of the faithful in pursuing 
the Path; divine grace, however, is always required to reach the 
last illumination and true saintship. Tirmidhi devoted a large part 
of his discussions to the topic that gave his book its title, the khatm 
al-wilaya, the ‘‘seal of saintship”; for just as the prophets have their 
"seal," their closing and most perfect manifestation of the prophetic 
spirit, in Muhammad, the saints have a "seal" as well. 

The problem of whether the saint or the prophet is endowed 
with a higher spiritual rank has been discussed often from the 


4 


a 


a 


time of Tirmidhi onward; and the traditional Sufi schools have -~ 


always agreed upon the superiority of the prophet. The end of 
saintship is only the-beginning of prophethood. Every prophet 


Le 
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possesses the aspect of saintship in himself, but only rarely will the 
saint worship—which are scarcely compatible with the basic teach- 
mystic may strive to attain higher and higher degrees of proximity, 
the highest level he can reach is spiritual ascension, which cor- 
responds to the ascension that the Prophet performed in body. 
Thus "in the last stage of saintship the spirit of the saint becomes 
similar to the : body of the Prophet" (N 443), says Simnānī. Certain- 
ly, some mystics of the intoxicated type—symbolized, for example, 
by the love-enraptured merchant of Rümi's Mathnawi—have de- 
clared the mystical intoxication of the saint superior to the sobriety 
of the prophet; for the prophet is not lost in the vision of God but 
turns back to his people to teach them the will of God, being for- 
ever united with the divine. The difference between what N. 
Sóderblom and Friedrich Heiler have defined as "mystical" and 
"prophetic” religiosity. has been very clearly understood and ex- 
pressed by the saints of medieval Islam, whom Iqbal follows in the 
fifth chapter of his Reconstruction of Religious Thought in Islam 
(1930). 
The role of the wali in Islamic piety does not correspond exactly 
to that of the saint in the Christian faith. It is closely connected 
! with the mystery of initiation and progress on the spiritual path and 
leads through a well-established hierarchy, the members of which 

surpass each other according to the degree of their love and gnosis. 
The initiation of the adept through Khidr, the prototype of a saint 
among the prophets, belongs, therefore, to this discussion. 

Some theories could lead to a deterioration of saintship in practi- 
cal life if applied in the wrong way. A saying like ķasanāt al-abrār 
sayy?at al-mugarrabin (L 44)—‘“the good deeds of the pious are 
the bad deeds of those who are brought near,” 1.e., the saints—could 

„lead, and in fact led, to the “saint” abolishing the religiously pre- 


«^ scribed norms. He might consider himself jenseits von Gut und 


Bóse, beyond good and evil, claiming to be united with the divine 
|! will in such a mysterious way that those dwelling on lower levels 
: of the path—let alone the common people— are incapable of un- 
. derstanding and appreciating his actions. Once more Khidr, with 

his three mysterious, outwardly destructive actions (Süra 18), comes 

to mind. Even though the claim may be true for some saints en- 
dowed with powerful personalities and acting in perfect sincerity, 
it could easily induce pretenders to sanctity to actions that are by no 


1.7, — 
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means useful for their fellow mystics, to say nothing of the majority 

of the population. It is because of these darker sides of Muslim ` 
saint worship—which are scarcely compatible with the basic teach- ~” 
ing of Islam—that Sufism has come into disrepute among many 
Muslim modernists, who see only the negative aspects as they are 
manifested at the lower levels of popular piety. 

One factor that led people to believe in the spiritual capacity of „~ 
a Sufi leader was his ability to work miracles. Numerous stories of 
saints say that “he was heard when her prayed, ” or "such as he said 
would definitely come true," or "when he became angry God 
Almighty would quickly take revenge for his sake" (N 506). There 
is no doubt that many Sufis indeed had extraordinary powers to 
perform acts that seemed to supersede natural laws. 

One of the main traits of Sufi hagiographical works is that they — - 
tell about the firāsa, ""cardiognosia” (soul-reading), of a master. 
"Beware of the firdsa [discernment] of the faithful,” it was said, 
"for he sees by God's light" (B 588). Innumerable stories are told 
about a sheikh's insight into his disciple's heart; he was able to tell 
his secret wishes, hopes, and dislikes, to understand signs of spiritual 
pride or hypocrisy the very moment the adept entered his presence. 
There were even some who claimed to be able to discern whether 
a person was destined for Heaven or Hell (N 439). 

The saint was able to disappear from sight, to become completely ^^ 
invisible, and to practice burüz, exteriorization, i.e., he could be 
present at different places at the same time. According to legend, 
Rümi attended seventeen parties at one time and wrote a poem at 
each one!” The saint was capable of coming to the aid of his 
disciples wherever they were through the faculty of tayy al-makan, 
of being beyond spatial restriction, which is often attested to in 
hagiography. In cases of danger the sheikh might suddenly appear 
in the midst of a band of robbers to drive them away or assume the 
shape of the ruler in order to protect a disciple who called for help, 
or—as I was told several times in Turkey—the master might appear, 
in spiritualized form, at a sick person’s bed in order to cure him 
or at least relieve him temporarily from his pain. “To enter under 
the burden of the sick” (N 397) was a miracle often performed by we 
Sufis. A very strong tawajjuh, the concentration of two partners on 


10. Johann Karl Teufel, Eine Lebensbeschreibung des Scheichs <Alī-i Hamadānī 
(Leiden, 1962), p. 108. 
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each other, is necessary to produce such an effect; it is taken for 
granted that the sheikh and his disciple are, so to speak, on the 
same wave length. 
, This unity between master and murid can manifest itself in 
V vicarious suffering: when the disciple is hurt, the master’s body 
shows the traces. Or, as in the story of Bāyezīd Bistāmī, when his 
disciples tried to kill him, the wounds appeared on their own bodies. 
Distance has no meaning for the saints: “To traverse distance is 
child’s play: henceforth pay visits by means of thought; it is not 
worth while to visit any person, and there is no virtue in bodily 
presence" (H 235), as one of Hujwiri's masters told his disciple. 
/ The theologians carefully discussed the theories of miracles: the 
saints miracles are called karámát, "charismata," whereas the 
prophet's miracles are classified as mu"jizāt, “what renders others 
incapable to do the same,” and the two types must never be confused 
(K 59-61). The general term for anything extraordinary is khārig 
,"uUl-ada, "what tears the custom" (of God); i.e., when God wants 
' to disrupt the chain of cause and result to which we are accustomed, 
since He usually acts in this or that way, a khàártqa may be per | 
formed and change the course of life. The mystics have also argued, | 
_ in lengthy deliberations, about whether miracles are performed 
"in the state of sobriety or in that of mystical intoxication. They 
have classified the miracles under different headings—Subki distin- 
guishes twenty-five main types—and whole collections have been 
composed to show the various kinds of miracles performed by 
Muslim saints." 

Islamic hagiography is filled with legends, and the same miracle 
is often attributed to Sufis in distant parts of the Muslim world 
(and even outside it). Motifs known from folklore and fairy tales 
are woven into this fabric—such as the idea that a saint can grant 
a hundred-year-old couple three sons only to call them back when 
the parents do not behave decently. Fertility miracles are one of 
the most popular aspects of saint worship, and the hopes of barren 
women are expressed all over the world—not only in Islamic lands 
—by the same magical means: by binding little cradles at the gate 
of the saint’s abode, by taking vows, by "selling" the child to the 
saint (in Turkey many boys are called Satilmish, “sold,” or girls 





11, Tajuddin as-Subki, Tabagdt ash-shafiSiyya al-kubra, 12 vols. (Cairo, 1324 h./ 
1906), 2:59ff. The comprehensive study is Yusuf an-Nabahani, Jami‘ karamat al- 
auliyā? (Bulaq, 1329 h./1911). See also Hans Joachim Kissling, “Die Wunder der 
Derwische," Zeitschrift der Deutschen Morgenlūndischen Gesellschaft 107 (1957). 
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Satī, because they were granted by a living or dead saint to whose 
threshold they were "sold" by the parents). 

Other miracles frequently mentioned in Islamic sources are e 
connected with food: a buck gives milk so that unexpected guests 
can be entertained; food and drink are mysteriously provided in the 
middle of the desert. Even a great mystic like Hallàj is credited 
with this kind of display. For people famous for their hospitality 
and accustomed to traveling long distances through uninhabited 
areas, the miraculous production of food and water and, very often, 
sweetmeat would certainly be one of the most coveted powers of a 
saint. The traveler would also appreciate the saint about whom it 
was told: “When one remembers him when a lion turns toward 
you, the lion will turn away, and when one remembers him in a 
place where bedbugs abound, the bedbugs will disappear with 
God's permission" (N 5183). Many tales are concerned with miracu- 
lous rescues from danger or escapes from death. Such a story is told 
of a Sindhi saint who fell in love with a beautiful boy and was 
thrown, by the boy’s father, into the Indus, a millstone fastened 
around his neck; he was seen, later, calmly riding on the stone on 
the waves of the river. 

Whosoever obeys God completely, everything created is bound 7 
to obey him—that is an old Sufi maxim that has been illustrated by 
miracle stories. In wrath a saint can turn a flower into an alligator 
(as happened in Mango Pir near Karachi) or live among wild ani- 
mals, who serve him, as the charming story of Ibrahim Raggiī relates: 


In my novitiate I set out to visit Muslim Maghribi. I found him in his 
mosque, acting as preceptor. He pronounced al-hamd (Praise be God) 
incorrectly. I said to myself: "My trouble has been wasted." Next day 
when I was going to the bank of the Euphrates to perform the religious 
ablution I saw a lion asleep on the road. I turned back, and was faced by 
another lion which had been following me. Hearing my cry of despair, 
Muslim came forth from his cell. When the lions saw him, they hum- 
bled themselves before him. He took the ear of each of them and rubbed 
it, saying: "O dogs of God, have not I told you that you must not inter- 
fere with my guest?" Then he said to me: "O Abū Ishaq, thou hast 
busied thyself with correcting the exterior for the sake of God’s creatures, 
hence thou art afraid of them, but it has been my business to correct my 
interior for God’s sake, hence His creatures are afraid of me.” (H 


233-34) 

The later books about Muslim saints, particularly Yafi‘i’s Raudat 
ar-riyahin, abound with stories—similar to the legends of medieval 
Christian saints, and the numerous Buddhist tales—that show the 


/ 
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warm, pleasant relationship between the man of God and the 
animals. A number of Indian and Persian miniatures show the saint 
sleeping or sitting among the beasts, the lions tamed and obedient, 
the birds at his service, the shy gazelle conversing with him. For 
the Muslim mystic, this close relationship with the animal world 
is not at ail amazing, since every creature praises God in its own 
voice and he who has purified his soul understands their praise and 
can join them. Once the mystic has subdued the “dog of the lower 
soul,” every creature becomes obedient to him. He can, then, 
sanctify a dog by a mere glance (N 419); even the frogs may talk 
to him, and the crocodile, with tears in its eyes, is willing to sur- 
render its prey to him. The saint would consider it a severe set- 
back on the spiritual journey if the animals become silent and see 


in him “something else,” so that he has to repent." 


— 


Not only animals, but plants and stones, too, obey the friend of 
God. He may even be blessed by the appearance of the months in 
human form, as happened, according to the legend, to *Abdu'l- 
Qadir Gilani: every month would present itself to him as a beauti- 
ful or ugly youth, according to the events that were to take place 
in the coming four weeks (N 512). 

Many miracles point to the capacity of the Sufi saint to spread 
the true Islamic doctrines. Even as a baby he will not drink his 
mother’s milk in the daytime during the month of Ramadan, but 
only after sunset. In the desert he is provided with facilities to 
perform his ablutions correctly. That illnesses are cured by means 
of religious formulae is well known—the story of the deaf girl who 
was cured by the saint’s whispering the call to prayer into her ear 
is only one example from a long list of miracles in which the Sufis 
used prayer and dhikr formulae for healing purposes. Even today | 
the recitation of a Fatiha or similar prayer, together with "breathing 
upon" (damidan, üflemek) the sick, is common in the Muslim world | 
(cf. N 352)—and the faith in a religious formula pronounced by 
an alleged saint is often, in rural areas, much greater than the trust | 
in a Western-trained physician. 

In many miracle stories the issue at stake is that of conversion. 
These stories were frequently told in the classical period of Islam, 
when “materialists” or those who denied the basic tenets of Islam 


12. Annemarie Schimmel, “Sufismus und Heiligenverehrung im spātmittelalter- 
lichen Agypten,” in Festschrift fiir W. Caskel, ed. Erich Graf (Leiden, 1968), p. 282. 
13. Mir SAli Shir Qani‘, Tuhfat al-kirém (Hyderabad, Sind, 1957), p. 419. 
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were convinced by the Sufis. A famous example is the story of Abū'l- 
Adyān in the tenth century (X 179). He argued with a Zoroastrian 
that he could walk through a fire without being hurt, since fire has 
the capacity to burn only by God’s permission. He indeed passed 
through the pyre and proved to the stunned Persian the truth of 
the Ash‘arite doctrine that there is no real causality, but that God --~ 
gives or withholds the capacities of the elements to which mankind 
is accustomed: He creates these qualities and capacities anew every 
moment. A comparable story is related by Ibn ‘Arabi about a 
philosopher who expressed similar views about whether fire could 
burn him; his frock was filled with fire, but it did not hurt him 
(N 552). 

The first version of the miracle can be explained by the end of 
the story: at night the Sufi saint discovered a blister on his foot. 
He told his servant that this happened the very moment he awoke 
from his trance, as he was emerging from the fire, “and if I had 
come to myself in the midst of the fire, I would have been burnt 
completely." He was safeguarded by the power of his trance. In the 
same way, the Aissawiyya dervishes in North Africa dance with 
burning coals in their hands without feeling any pain.!* Similar 
events are often attested to in the history of religions, and particu- 
larly in Sufism. The pious one becomes so transported in his prayers ^" 
or meditation that he feels no pain when one of his limbs is ampu- 
tated, or he is so out of himself that he is oblivious to the bites of 
scorpions or serpents. One may think, on a lower level, of the 
Rifai dervishes and many pretenders to Sufism who injure them- 
selves by gashing themselves with a sword or by eating glass. 

In the case of Abū'l-Adyān, as well as in the parallel story told 
by Ibn ‘Arabi, the purpose was the conversion of an infidel to we 
Islam: that is why these stories have been told and retold. ‘There 
are numerous examples of this type of miracle in later times. In 
Sind, a Hindu physician was converted when he examined a saint’s 
urine. 

Even animals played a part in the conversion of D eg 
Cats, especially, are often associated with miracles, and some con- 
vents had cats as guardians. In a religion in which, according to 
popular belief, even the sakina (divine presence) is supposed to 
appear in the form of a white cat, it is not surprising that the strange 


14. Dermenghem, Culte des saints, p. 314; see René Brunel, Essai sur la confrérie 
religieuse des Aissaouwa au Maroc (Paris, 1926). 
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beggars’ order of the Heddawa in Morocco explicitly venerates 
cats! (was not the Prophet a great lover of these gentle animals?), 
and even the novices are called guētāt, "little tomcats.” The follow- 
ing story—told in fifteenth-century India about a miraculous cat— 
is a typical example in which different trends of miracle telling are 


blended together. The story itself goes back to earlier sources (cf. 
N 148). 


It had occurred to a disciple of Shaikh Ashraf Jahangir, Qadi Rabi‘addin 
by name and an inhabitant of Awadh, that in former times there were 
shaikhs whose glance had power over animals and birds; but he did not 
know whether such people existed at the present day. The shaikh when 
he learnt of this, smiled and said "Perhaps." Now Kamal the Jogi had a 
cat which sometimes used to pass in front of the shaikh. He ordered the 
cat to be brought to him and began a discourse on a holy topic. The 
shaikh's face gradually assumed such expression that all present were 
struck with fear. The cat also listened to the discourse and was so af- 
fected that it fell down unconscious; when it came to its senses again, it 
began to rub the feet of the shaikh and then those of the other com- 
panions. After this it became a habit that when the shaikh was talking 
upon divine mysteries, the cat never left the holy gathering. When trav- 
ellers were about to come to the khánqàh, it used to indicate their num- 
ber by mewing; from this the servitors of the khāngāh would know for 
how many guests to lay the cloth for the meal. At the time when food 
was served, the cat also was given a portion equal to that of others who 
were present, and sometimes it was sent to bring members of the com- 
pany who had been summoned. It would go to the room of the person 
who had been called and by mewing insistently or banging at the door 
would make the person understand that the skaikh had summoned him. 

One day a party of dervishes had arrived at the khāngāh. The cat 
mewed as usual but when the food was sent it appeared that it was short 
by one portion. The shatkh returned to the cat and said: “Why have you 
made a mistake today?” The cat immediately went away and began to 
sniff at each of the dervishes of the party. When it came to the head 
of the band it jumped upon his knee and made a mess. When the shaikh 
saw what had happened he said: “The poor cat has done nothing wrong: 
this man is a stranger.” The head of the band immediately cast himself 
at the feet of the shaikh and said “I am a dahriyya [materialist]. For 
twelve years I have travelled through the world wearing the garments of 
Islam. It was my intention that if it should so befall that some Sufi rec- 
ognized me, I would accept Islam. Up to now none has known my 
secret: but that cat has revealed it. Today I accept Islam...” 

The cat remained alive until after the death of the shatkh. One day 
the successor of the shaikh had put a pot of milk upon the fire in order 


15. René Brunel, Le monachisme errant dans l'Islam, Sidi Heddi et les Heddawa 
(Paris, 1955), one of the most lovable books on a little known aspect of Sufism. 

16. Quoted from Simon Digby, “Encounters with Jogis in Indian Sufi Hagiography,” 
mimeographed, School of Oriental and African Studies (London, January 1970). For 
the story see Fritz Meier, ed., Die "fawā?ih al-ģamāl wa fawātih al-galal” des Nagmud- 
dīn al-Kubrā (Wiesbaden, 1957), p. 28. 
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to cook milk rice and it chanced that a snake fell into the pot. The cat 
saw this and circled around the pot: he would not budge from the place 
and he mewed several times, but the cook did not understand and drove 
him out of the kitchen. When the cat saw that there was no way of 
making the cook understand, he leapt into the boiling liquid and sur- 
rendered his life. The rice had of course to be thrown away, and with it 
a black snake was discovered. ‘The Sufi remarked that the cat had sacri- 
ficed his own life for the sake of the dervishes, and a tomb should be 
built for him. 

In connection with the manifestation of spiritual power, contests 
(mundaqara) were held to prove which saint was more powerful 
and could work more exciting miracles. These contests—which go 
back at least to Shibli—are usually ascribed to the popular saints, 
who could easily turn their enemies into stones or wither trees 
with their curses. One of the most charming stories in this other- 
wise rather unpleasant and, basically, un-Sufi field of spiritual 
contests has been told by Emile Dermenghem about a North Atri- 
can saint who came riding on a lion to visit another saint. He was 
told to put his lion in the stable where the host’s cow was tethered. 
Reluctantly, he entered the house and saw his host surrounded by 
beautiful dancing girls, which made him doubt his mystical guali- 
ties. But the next morning he found that his lion had been de- 
voured by the cow.!” 

There was, however, one problem behind all the miracle stories 
that so delighted the crowds. To what extent was it legitimate 
for a mystic to perform miracles at all? 

It is said that Junayd criticized Nuri when the latter swore that 
he would drown himself in the Tigris unless he could catch a fish 
of a certain weight (which he succeeded in catching). Apprehensive 
of this kind of miracle, Junayd said that he would have preferred a 
viper to come out of the river and punish the impudent mystic 
(L 327). 

Junayd’s view is typical of the sober, high-ranking mystics 
throughout history; they regard interest in miracles as one of the 
three “veils” that can cover the hearts of the elect (the two others 
being too much attention to works of obedience and hope for 
heavenly reward).! 

A beautiful story is attributed to Abü Sa'id ibn Abrl-Khayr. 
Someone told him about a mystic who walked on water, and he 


17. Dermenghem, Culte des saints, p. 12. 
18. A. Tāhir al-Khāngāhī, Guzīda dar akhlàq à tasgawwuf, ed. Iraj Afshar (Tehran, 


1947 sh./1968), p. 19. 
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said: “Frogs and waterfowl do that as well!” When the person said, 
“and so-and-so flies in the air!” he replied: ‘So do birds and insects!” 
And when the narrator told him that somebody went from one 
town to the other in one minute, he answered: “Satan goes in one 
moment from the East to the West!” (NS 67). On another occasion 
he reproached somebody who asked what kind of miracles a certain 
Sufi had to his credit by drawing his attention to the life story of 
the saint in question: Is it not the greatest miracle that a butcher, 
who was also a butcher's son, should be attracted to the mystical Path, 
talk to Khidr, and be visited by innumerable people who want to 
obtain his blessings (N 288)? 

The great masters considered miracles snares on the way toward 
God. The adept who has reached a certain stage on the Path will 
. certainly gain the power of working some extraordinary feats, and 
these will probably keep him from further progress on the Path. 
It is so much easier to perform miracles and attract the interest 
of the masses than to pursue the hard path of spiritual training 
and constant struggle with the subtlest ruses of the lower self. This 
aversion of the spiritually advanced mystics for the kind of miracle- 
mongering that constituted part of the activities of the “shopkeeper 
sheikhs" and pseudo-mystics has found its crudest expression in an ` 
alleged hadithk_‘‘Miracles are the menstruation of men’) (IK 449). ` 
This saying, which seems to belong to the Indian, or at least eastern, | 
part of the Muslim world, indicates that miracles come between 
man and God. Just as the husband avoids intercourse with his wife | 
during the days of her impurity, so God denies mystical union to 
those who perform miracles. A different explanation of this oft- 
quoted saying may be found in another sentence—also current 
among the Indian Muslims since the thirteenth century—that jux- 
taposes the talib ad-dunyà, "who seeks the world," the tālib al- 
ākhira, “who seeks the otherworld,” and the (alib al-maulà, who | 
seeks the Lord.” Only the last one is masculine, the second being ` 
equal toa eunuch indulging in passive pederasty (a classification that | 
‘Attar ascribed to Shibli); and he who seeks the world is as low as a 
female and, we may conclude, therefore also afflicted with female 
impurities. The performance of miracles is a sign that a person’s in- 
tention is still directed toward worldy approval, not exclusively 
toward God.!? 


19. Syed Muhammad Naguib al-Attas, The Mysticism of Hamza al-Fangüri (Kuala 
Lumpur, 1970), p. 414; "lust" and even "poetry" have been called the '"menstruation 
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7 
There is no doubt that many of the miracles wrought by Sufi — 
saints were true and real. These mystics had the power to bring 
down into the world of phenomena events that were still in the 
‘alam al-mithal and could, by virtue of their spiritual purity, help 
their disciples on the difficult path. But the danger of using certain 
extraordinary gifts for impure, or at least for less worthy, spiritual 
purposes was always present. And the saint was right who said: 
“It is better to restore one dead heart to eternal life than to restore 
to life a thousand dead bodies.”% 


THE VENERATION OF THE PROPHET 


In his Mathnawi Rimi tells how the infant Muhammad 
got lost and his nurse Halima, dissolved in tears, was consoled with 
the words: 


Do not grieve: he will not become lost to thee; 
nay, but the whole world will become lost in him. 


(M 4:975) 


This was certainly a perfect expression of the feelings of every Mus- 
lim in the thirteenth century. A few centuries later, the ‘Turkish 
Sufi poet Eshrefoghlu happily addressed the Prophet: 


In Muhammad's gathering I put on the trousers of faith 
and came, strutting like a peacock.?! 


From earliest times, Muhammad, the messenger of God, had been — 
the ideal for the faithful Muslim. His behavior, his acts, and his 
words served as models for the pious, who tried to imitate him as 
closely as possible even in the smallest details of outward life—be 

it the form of dress, the style of the beard, the performance of the 
tiniest particulars of ablution, and even his preference for certain 
kinds of food. 

A new dimension was added by the introduction of much legen- i 
dary lore into the Prophet's biography. He himself had rejected 
legends and forbade any personality cult, claiming to have only one 
of men." The classification of tálib al-maulā, tālib al-ākhira, and tālib ad-dunyā seems 
to have been invented by Jamāluddīn Hānswī, the Chishti saint of the late thirteenth 
century; see Zubaid Ahmad, The Contribution of Indo-Pakistan to Arabic Literature, 
2d ed., (Lahore, 1968), p. 82. It was used by almost every Indo-Muslim mystic. 

20. H. T. Sorley, Shah Abdul Latif of Bhit: His Poetry, Life, and Times (1940; re- 
print ed., Oxford, 1966), p. 248. 


21. William Hickman, “Eshrefoghlu Rumi: Reconstitution of his diwan” (Ph.D. 
diss., Harvard University, 1972). no. M 7. 
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miracle to his credit, that of having transmitted the words of the 
Koran to his people. Yet he was surrounded by miracles: the gazelle 
spoke to him, the palm-tree trunk sighed when he no longer leaned 
against it while preaching, the poisoned sheep warned him not to 
eat it, the handkerchief with which he had wiped his mouth and 
hands would not burn in a furnace. All the noble qualities of his 
body and his soul were described in terms of marked admiration. 
Since Muslim tradition forbids figural representation, one finds, 
instead, accounts of Muhammad’s lofty qualities (hilya) written in 
exquisite calligraphy hanging on the walls of the houses; such 
hilyas are still sold in the courtyards of some Turkish mosques. 

. The personality of the Prophet became the medium of religious 
' experience, although, phenomenologically speaking, the center of 
Islam is the Koran as direct divine revelation, not the messenger 
who brought it. But the Muslims felt that the figure of the Prophet 
was necessary for the maintenance of the Muslim faith in its "legal" 
aspect (as indicated in the second phrase of the profession of faith). 
The Prophet, as Rümi says (M 3:801), is a divine test for man; in 
contrast to Iblisian tauhid, which will bow only before God, the 
Prophet is put in between to destroy this temptation, which may 
lead, ultimately, toward pantheism and confusion of all religious 
creeds. Muhammad constitutes a limit in the definition of Islam and 
sets it off from other forms of faith. Mystics who used the first half 
of the profession of faith exclusively, without acknowledging the 
"special rank of Muhammad, were prone to fall into a sweeping 
pantheistic interpretation of Islam. 

Some of the early mystics might have claimed that their love of 
God did not leave any room for a specialized love of the Prophet. 
“One night I saw the Prophet in my dream. He said: ‘Do you love 
me?’ I said: ‘Forgive me, but the love of God has kept me busy 
from loving thee.’ He said ‘Whosoever loves God, loves me’”’ (T 
2:41). Others might have been reluctant to mention his name 
together with God's name in the call to prayer (Q 17). But the 
beginning of a genuine Muhammad mysticism dates back to the 
early eighth century. Mugātil idealized the person of Muhammad 
in his work; and it was this mystic who interpreted the second 
sentence of the ayat an-nür, the "Light verse" of the Koran (Süra 
24:35), as pertaining to Muhammad, whose light shines through 
the other prophets (W 93-94). Kharraz elaborated upon these ideas, 
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and Hallaj devotes much of his Kitab at-tawāsīn to the praise of 
the Prophet: he is the first created being, his light precedes every- 
thing and is part of God’s light. As ‘Attar says, in the same vein, 


The origin of the soul is the absolute light, nothing 
else, 
That means it was the light of Muhammad, nothing else. 
(U 358) 

The Prophet is, in Hallaj’s hymn, both the cause and goal of cre- 
ation. To give this idea more authority, it was couched in a hadith 
qudsi: laulaka ma khalaqtu’l-aflaka—‘‘if thou hadst not been (but 
for thee), I would not have created the heavens.” The world was — 
created for the primordial love that manifested itself in the Prophet 
Muhammad. The Prophet himself was credited with words that 
highlight his extraordinary position: “The first thing God created 
was my spirit.” “I was a prophet when Adam was still between clay 
and water.” 

The idea of the “Muhammadan light” seems to have been fully =” 
developed about goo—Sahl at-Tustarī speaks of the three lights of 
God, the first one being Muhammad, his special friend: “When He 
wanted to create Muhammad He showed a light from His light 
which illuminated the whole kingdom.” ? The most famous prayer — 
ascribed to Muhammad is a prayer for light, which has been trea- 
sured by the mystics of Islam. Abū Tālib al-Makkī guotes it; Ghaz- 
zālī taught it; and the eighteenth-century Indian mystic Mīr Dard 
wrote it down as his last orison before his death: 

O God, give me light in my heart and light in my tongue and light in 
my hearing and light in my sight and light in my feeling and light in 
all my body and light before me and light behind me. Give me, I pray 
Thee, light on my right hand and light on my left hand and light above 
me and light beneath me. O Lord, increase light within me and give me 
light and illuminate me! 

Makki continues his quotation: “These are the lights which the 
Prophet asked for: verily to possess such light means to be con- 
templated by the Light of Lights.'”** Sanā'ī takes up the tradition 
that hellfire is afraid of the true believer's light, connecting it with 
the Muhammadan light: 

22.SAlī ibn Ahmad Daylamī, Kitāb "atf al-alif al-ma?lüf ila?l-lam al-ma*tüf, ed. 


Jean-Claude Vadet (Cairo, 1962), p. 33, § 123. 
23.Smith, Readings, no. 47. 
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When your heart has become filled with the Light of 
Ahmad, 
then know with certitude that you are safe from the Fire. 
(S 202) 


Even without any knowledge of these high speculations on the 
Prophetic light, which were to develop into complicated mystical 
systems, the faithful simply loved the Prophet. For love of the 


d Prophet leads to love of God. This idea was expressed, in later 


Sufism, by the theory of the fanā fir-rasūļ, The mystic no longer 
goes straight on his Path toward God: first he has to experience 


annihilation in the spiritual guide, who functions as the representa- 
tive of the Prophet, then the fand fi’r-rasiil, ‘annihilation in the 
Prophet," before he can hope to reach, if he ever does, fand fi Allah. 
In a masterful study Tor Andrae has shown how this veneration 
of the Prophet grew during the first six centuries of Islamic reli- 


' gious history, until the Muhammad mysticism was fully systematized 


by Ibn ‘Arabi and his followers.?4 

As early as the late eleventh century, and generally from the 
twelfth century on, the veneration of the Prophet assumed a visible 
form in the celebration of the maulid, his birthday, on 12 Rabi‘ ul- 
awwal, the third month of the Muslim lunar year. This day is still 
celebrated in the Muslim world.” The number of poems written 
for this festive occasion in all Islamic languages is beyond reckon- 
ing. From the eastern end of the Muslim world to the west the 
maulid is a wonderful occasion for the pious to show their warm 
love of the Prophet in songs, poems, and prayers. Nowhere has the 
simple trust in the grace of the Prophet and his intercession at 
Doomsday been expressed more beautifully than in Turkey, where 
Stileyman Gelebi of Bursa (d. 1419) told the story of Muhammad’s 
birth in his Mevlid-t serif, a mathnawi in touchingly unsophisti- 
cated Turkish verse of the simplest possible meter, to which is added 
a sweet melody.” This poem is still recited on special occasions in 
many Turkish families: at the anniversaries, or at the fortieth day, 
of a bereavement or in fulfilment of a vow. Parallels to the central 


(To Andrae, Die person Muhammads in lehre und glauben seiner gemeinde 
(Stockholm, 1918), the outstanding study of the development of the veneration of 
Muhammad from the seventh to the thirteenth century. 
25.Ibn Kathir, Maulid rasil Allah, ed. Salahuddin al-Munajjid (Beirut, 1961). 
26. F. Lyman McCallum, trans., The Mevlidi Sherif by Suleyman Chelebi (Lon- 
don, 1943). See Irmgard Engelke, Sulejman Tschelebis Lobgedicht auf die Geburt des 
Propheten (Halle, 1926). 

















MAN AND HIS PERFECTION / 217 


part of Süleyman Celebi’s Mevlid, the great Merhaba, “Welcome,” 
chapter, have been found as far away as India, where Abū "Alī 
Qalandar, in the fourteenth century, greeted the new-born Prophet: 


Welcome, o Nightingale of the Ancient Garden! 
Speak to us about the lovely Rose! 
Welcome, o Hoepoe of happy augury, 
Welcome, you sugar-talking Parrot... ! 
(AP 109) 


In the hearts of the masses, Muhammad is primarily the intercessor 
at Doomsday; as the only prophet, he will intercede for his com- 
munity, as the Koran has promised. It is this trust in his help at the 
terrible Day of Judgment that has largely colored the popular 
veneration of Muhammad. He was sent as “mercy for the worlds,” 
rahmatan lil'alamin (Sūra 21:107). As such, he may be compared, 
as Shāh "Abdu'1-Latīf of Sind has done, to the cloud that sends down 
the life-giving rain to the thirsty fields, quickening what seemed 
to be dead. The rain is, in fact, called rahmat, "mercy," by the 
villagers in Turkey and Iran. And the image of the ''jewel-carrying 
cloud," which stretches from Istanbul to Delhi, shedding its gems 
over the hearts of the Muslims, is not uncommon among the Indian 
poets when they sing of the Prophet (cf. Süra 7:55).? 

It was only natural that the faithful saw their beloved Prophet 
in the light of the Koranic revelation and that those expressions 
from the Koran that point to his high rank were repeated over” 
and over again in mystical piety and in poetry. Thus, the beginning 
words of Sūra 54—‘‘and the moon was split"—are taken to allude 
to Muhammad's supernatural powers: he was able to split the 
moon. They are also meant for the faithful who has annihilated 
himself in him and works through the Muhammadan light; as 
Rumi says, "I split the moon with the light of Mustafa" (D 2967). 
Mustafa, “the Elect,” is one of the names by which the Prophet is 
commonly known. | 

The problem of the baraka, the blessing power of the Prophet’s~ 
name, has often been discussed,” and the Turkish usage of calling 
boys by his name, but pronouncing the consonant skeleton with 


27. Annemarie Schimmel, “Der Regen als Symbol in der Religionsgeschichte,” in 
Religion und Religionen: Festschrift Gustav Mensching (Bonn, 1966). 

28. August Fischer, “Vergottlichung und Tabuisierung der Namen Muhammads,” in 
Beitrüge zur Arabistik, Semitistik und Islamkunde, ed. Helmuth Scheel and Richard 
Hartmann (Leipzig, 1944). 
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a different vocalization—namely, Mehmed instead of Muhammad— 
is part of the respect due to the blessed name of the Prophet. Many 
poets sang: ‘Thy name is beautiful, you are beautiful, Muham- 
mad!" Or they have alluded to the high names bestowed upon him 
by Allah. 


I addressed the wind: "Why do you serve Solomon?" 
He said: "Because Ahmad's [i.e., Muhammad's] name 
was engraved on his seal." 


(SD 167). 


Thus Sana'i explains the miraculous power of a previous prophet. 


/ Expressions from the Koranic sūras are used to describe the Proph- | 


et’s marvelous beauty and majesty: 


“By the Sun” is a story of Muhammad’s face, 
"By the Night” is a metaphor for Muhammad's hair.”® 


Thus, the oath formulae that form the beginning lines of Sūra 
g1 and 92 were fitting allusions to Muhammad's eternal loveliness, 
his sunlike radiant face, and his black hair; and the most commonly 
used Koranic allusion is “by the morning light" (Süra 93), which 
is usually applied to his face. An exquisite example of this kind of 


interpretation is Sana'i's hymn on Muhammad, which is a poetical ` 


commentary on Süra 93 (SD 34). 
/ The fact that Muhammad is called ummi in the Koran (Süra 
7:157), a word usually translated as “illiterate,” was considered to 


have a special mystical implication. Only a man whose heart was - 


not spoiled by outward intellectual achievement and learning, but | 


was as pure a vessel as Mary's virgin body, could be a worthy re- 
ceptacle for the divine word. When later mystics boasted of their 





alleged or real illiteracy, which permitted them to read only the 
letter alif, the symbol of divine unity and uniqueness, they had 


the Prophet’s example always before their eyes—the model of pure 
love and surrender, as opposed to cold reasoning. 

J The main object of mystical-meditation, however, was Muham- 
mad's night journey, the niri) 
a topic only touched upon in the introductory verse of Süra 17, 
but lavishly elaborated upon in later legends. The connection of 
the mi‘raj with daily prayer—which was experienced by Muham- 
mad as a repetition of the joy of ascension (H 302)—made such an 


2g. Cited in Muhammad Nasir SAndalib, Nala-yi SAndalib, 2 vols. (Bhopal, 1309 
h./18g1-92), 2:818. 


his ascent through the spheres— - 
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ascension into the divine presence possible for every sincere Mus- 
lim. The mystics applied the ascension terminology to their own ` 
experiences in the rapture of ecstasy. Bāyezīd Bistāmī was the first 
to use this imagery in describing his mystical flight through the 
heavens, and he was followed by many others.*? Enrico Cerulli 
has shown that the literary genre of the Libro della scala, the "Book 
of mi‘raj,”’ was so well known in the medieval Mediterranean world 
that possible influences on Dante’s Divina Commedia cannot be 
excluded.” In the twentieth century, Muhammad Iqbal has chosen 
the type of the heavenly journey in the company of the spiritual 
preceptor (in his case the spirit of Rimi) for his most intriguing 
literary work, the Jāwvīdnāme (1932). 

It is the experience of love that manifests itself in the ascension 
of God's specially elected friend Muhammad Mustafa. Rümi ex- 
pressed it this way: 


Love is ascension toward the roof of the Prince of 
Beauty, 
Read the story of the ascension from the cheek of the 
beloved. 
(D 133) 
According to the tradition, not even Gabriel could accompany the 
Prophet beyond the ultimate lotus tree, as-sidrat al-muntahā. "If 
I would go one step further, my wings would get burned," is the 
archangel's sigh, as the poets and mystics interpreted it. For Rūmī, 
this answer describes the weakness of discursive reason when it 
draws nearer to the mystery of divine love: 


Reason speaks, like Gabriel: O Ahmad, 
If I advance one step, He will burn me. 
(M 1:1066) 


go. Many articles have been devoted to the Prophet's ascension, e.g., Bernhard 
Schrieke, “Die Himmelsreise Muhammads,” Der Islam 6 (1916); Joseph Horovitz, 
"Muhammads Himmelfahrt," Der Islam 9 (1919); Richard Hartmann, “Die Himmels- 
reise Muhammads und ihre Bedeutung in der Religion des Islam,” in Vorträge der 
Bibliothek Warburg (Hamburg, 1928-29); Geo Widengren, Muhammad, the Apostle 
of God, and His Ascension (Uppsala, 1955). 

31. Enrico Cerulli, 7I “Libro della Scala" e la questione delle fonti arabo-spagnole 
della “Divina Commedia” (Vatican City, 1949). 

32. Jawidndme (Lahore, 1932); English translations, Shaikh Mahmüd Ahmad 
(Lahore, 1961) and A. J. Arberry (London, 1966); German verse translation, Annemarie 
Schimmel (1957); Italian translation, Alessandro Bausani (1955); French translation, 
Eva Meyerovitch (1962); Turkish translation, Annemarie Schimmel (1958). Annemarie 
Schimmel, Gabriel’s Wing: A Study into the Religious Ideas of Sir Muhammad Iqbal 
(Leiden, 1963), contains a detailed bibliography on prophetology and ascension. 
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It was at this moment that the Prophet was left alone in the loving 
encounter with God that he describes with the words, “I have a 
time with God in which no created being has access, not even 
Gabriel who is pure spirit.” For Gabriel is still a veil between 
the lover and the beloved. 

The Prophet’s expression “I have a time with God” (lī maʻa 


"Allāh wagt) is often used by the Sufis to point to their experience of 


,) 


waqt, "time," the moment at which they break through created 
time and reach the Eternal Now in God, when everything created 
(including the archangel) remains outside and is, in their experi- 
ence, annihilated. Iqbal, in his modern interpretation of mystical 
symbols, understands this tradition as a reference to the moment 
at which "the infidel's girdle," namely, "serial" time, is torn and 


Ahe mystic establishes direct contact with God in a person-to-person 
encounter. 


This emphasis on the person-to-person encounter in the mystical 
interpretation of the mi‘raj seems particularly revealing. The Proph- 
et, although created as the most perfect being, still remains a 
creature and is not united with God. The opening words of Sura 
17— "praised be He who traveled with His servant at night"— indi- 
cate that even in the moment of rapture the Prophet is still called 
“abduhu, “His servant.” That implies that “servant” is the highest 
possible name for a human being, who, however, is able to speak 
to God without being extinguished. 

The poets and artists of the Persian- and Turkish-speaking 


lands have lovingly embellished the story of the mi‘raj. Almost 


every great Persian epic contains a special chapter, after the general 
praise of the Prophet, in which the poet indulges in imaginative de- 
scription of the heavenly journey, performed on the handsome 
steed Burdg, with its peacock tail and human face. In ever new 
images the poets describe how Muhammad passes through the 
spheres of sun and moon and along the Milky Way, talking with 
the prophets, surrounded by colorful angels, until he reaches the 
divine presence, when Gabriel remains behind, "lonely, like a 
nightingale who is separated from the rose."?? And miniatures 
from the fourteenth and fifteenth centuries show the Prophet in a 
wonderful aura of overwhelming splendor.? 


39. Ghanizade, "Mi'rajiyye," in Eski Şairlerimiz, ed. Mehmet Fuat Köprülü (Is- 


tanbul, 1931), p. 356. 
34. Richard Ettinghausen, “Persian Ascension Miniatures of the 14th Century,” 
Publicazione delle Academia dei Lincei, 1957. 
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Another Koranic passage upon which the mystics meditated is 
Sūra 53, an-Najm, “The Star,” which describes Muhammad's vi- 
sion. The fact that “his sight did not rove" is, for the mystic, the 
symbol of Muhammad's absolute concentration upon God. In his 
motionless and steadfast contemplation, the Prophet is superior to. 
Moses, who had asked for vision and could not even look at the 
divine manifestation through the burning bush without fainting. 
As Jamali Kanboh put it in fifteenth-century India: 


Moses went out of his mind by a single revelation of 
the Attributes— 


'T hou seest the essence of the Essence and still smilest. 
(AP 158) 


The expression gāba qausayn, “two bows’ length,” found in the 
same Sūra, designates for the mystics the highest degree of proxim-. 
ity the heart can reach. 

The different Koranic dicta about Muhammad as the Seal of 
Prophets, after whom no prophet will ever appear on earth, have 
shaped the Muslim faith in general and have provided the Sufis 
with almost infinite possibilities for meditating on the mysteries 
hidden behind the person of the Prophet. 

Since a close imitation of the Prophet's actions was binding for 
every faithful Muslim, one of the occupations that pious Sufis 
would undertake was the collection of Prophetic traditions, and ` 
more than one well-known Sufi’s name is noted in the chain of 
transmitters of hadith. Among them is Ibn Khafif, the saint of 
Shiraz, who collected traditions from more than thirty masters— 
yet the Hanbalite theologian Ibn al-Jauzi (d. 1200) calls him “not 
trustworthy." ?** And he may be right in his criticism—for it cannot 
be denied that many of the traditions that are favorites with the 
later Sufis have no basis in the "canonical" collections of hadith 
completed in the last third of the ninth century. As time passed, 
mystical thinkers and poets made use of certain traditions that 
cannot be verified before the tenth or even the eleventh century. 
At the same time, the number of the so-called hadith qudsi—tradi- _ 
tions that contain some extra-Koranic divine revelations—grew ` 
along with the Sufi influence on Muslim piety. 

As worthy of reward as the occupation with hadith might have 
been in itself, it was objected to by many Sufis, who believed more ‘ 


35. Ibn al-Jauzi, Talbis Iblis (Cairo, 1940 h./1921—22), p. 358. 
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in direct experience than in copying words. As Kharaqàni, himself 
illiterate, says: “The heir of the Prophet is he who follows the 
Prophet with his actions, not he who blackens the face of paper" 
(N 299)—to “blacken the face” of something means to disgrace it, 
and here the term is cleverly adapted to the art of writing seemingly 
useless texts. 
/ In the course of time, Muhammad was surrounded by many 
" charming stories, which reached the common people through the 
qisas al-anbiy@, "The Stories of the Prophets,’ and through Sufi 
interpretation of the Koran and hadith and shaped their ideas 
about Muhammad. The development of Persian mystical poetry, 
: / with its language so permeated by allusions to Koranic and hadith 
material, contributed to this process of popularization. The Proph- 
,ets hijra from Mecca to Medina became the prototype of the 
J mystical Path, the journey from home and back (and thus a micro- 
cosmic picture of the way of the soul from God and back to God). 
, Only such a journey can bring man to perfection. Muhammad's 
J poverty became the model of mystical poverty; his way of educating 
his shaytàn, the base faculties, prefigured the Sufi's constant struggle 
with his nafs. Romantic trends are not lacking in this new picture 
of Muhammad painted by his community. There is the lovely story 
produced by later Persian Sufis to explain their love of roses: 
"When the Prophet saw a rose, he kissed it and pressed it to his 
eyes and he said: "The red rose is part of God's glory' " (BA 77). 
Or, in a different tradition, which is widely accepted: the rose was 
created from the Prophet's perspiration and is therefore the most 
beautiful and precious flower in the world (cf. U 28; D 1348). The 
Prophet's love for roses may have induced the poets to call him 
“the nightingale of the Eternal Garden,” for he discloses to the 
faithful some of the mysteries of God, the Everlasting Rose. And 
when the mystics were so overwhelmed by God’s greatness, beauty, 
and majesty that they no longer knew how to articulate their long- 
ing and their admiration, they remembered Muhammad’s simple 
words of thanks—lā uhsi thana?an “alaika, “I cannot reckon the 
praise due to Thee"—thus acknowledging that God's bounty ex- 
ceeds the thanks that man can render. 

A distinguished role was given to Muhammad's family as well— 
the Sufi khirga was sometimes interpreted as inspired by the mantle 
in which the Prophet had wrapped his family members, and the 
Sufis thus became "members of his family." The veneration of the 


MAN AND HIS PERFECTION / 223 


Prophet's family, common in Shia Islam, can be found in Sufi 
circles as well, and the reverence shown to the sayyids, his descen~ 
dants, is part of this veneration.** 

The strong faith in Muhammad, about whom the Koran says, 
"who obeys the Messenger, obeys God” (Sūra 4:82), might lead 
to the thought that Muhammad had said: "Who has seen me, has 
seen Allah.” *’ Words like that must be understood in connection | 
with the speculations about Muhammad’s cosmic function, his“ 
unique place among men and among the prophets. Even an ortho- 
-dox mystic like Ghazzali, in_his Mishkat al-anwar, spoke of the 
_ muta‘, the ‘‘one who is obeyed,’} whom he defines as Allah's khalifa 
“or vicegerent, the supreme controller of the whole universe. Indeed, 
according to the Koran, Muhammad was he who has to be obeyed, 
and thus one may assume that the great mystic had in mind the 
equation muta —-Muhammad, though this cannot be absolutely 
proved. The relation between Allah and the mutā* is likened to — 
the relation of the impalpable essence of light to the sun, or of the 
elemental fire to a glowing coal, an eguation that would lead the 
mystic, once more, to the concept of the Muhammadan light as 
"light from God's light." 

The question has been posed whether or not this muta is a . 
personification of the amr, the divine command, or, as W. H. 
‘Temple Gairdner holds, of the rūk, the spirit—in fact, in Jili’s (d. 
after 1408) theosophy the amr (which corresponds roughly to the 
logos of Greek philosophy) is equated with the hagiga muham- 
madiyya, the reality of Muhammad or the archetypal Muhammad. 
That would lead one to see the muta‘ as the cosmic Muhammad... 
who becomes the working principle in the world. The absolute 
transcendence of God has removed Him, so to speak, into the 
situation of a deus otiosus, one and absolutely aloof from the 
movement of the world. As Reynold A. Nicholson puts it: 


God indeed remains the creator of the world, but He is no longer in any 
direct sense its ruler. He is absolutely transcendent, and since the moving 
of the heavenly spheres would be incompatible with His unity, that 
function is assigned to One by whose command the spheres are moved, 


36. See Marijan Molé, "Les Kubrawiyya entre Sunnisme et Shiisme," Revue des 
études islamiques, 1961, p. 73. A typical example is Mir Dard, who derived his whole 
approach to his own family and to mystical experience from the fact that he was a 
sayyid from both sides, hence closest to the Prophet. 

37. Badītuz-Zamān Furüzànfar, Ahadith-i mathnawi (Tehran, 1334 sh./1955), no. 
62; see Fariduddin Attar, Diwdn-i qasa@?id wa ghazaliyat, ed. SaSid Nafisi (Tehran, 1339 
sh./1960), p. 50. 
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i.e., to the mutà*. The mufà* is not identical with God: he must there- ` 
fore be a created being . . . [He] represents the archetypal Spirit of Mu- ` 
hammad, the Heavenly Man created in the image of God and regarded 
as a Cosmic Power on whom depends the order and preservation of the 
Universe 28 


WË his leads to the role of Muhammad as fully worked out by Ibn 
c 


Arabi. There Muhammad assumes the place of the Perfect Man. 
God created a microcosmic being, the Perfect Man, insān kāmīi, ` 
through whom His consciousness is manifested to Himself. The | 
Perfect Man is the spirit in which all things have their origin; the | 


U vie spirit of Muhammad is, thus, a mode of the uncreated 


divine spirit, and he is the medium through which God becomes 
conscious of Himself in creation. It would be correct to compare 
the nür muhammadi, the Muhammadan Light, or the haqiqa mu- 
hammadiyya to the active intellect of Hellenistic philosophy. One | 


„can say in this context that the whole world is created from the light 


been An o 


of Muhammad: Isrāfīl, the angel of Doomsday, is created from 
his heart; Gabriel becomes eguivalent to the First Intelligence; 
Muhammad 's intelligence corresponds to the heavenly Pen; and 
his soul to the Well-preserved Tablet. 

To point out this unique rank of Muhammad—quite a while 
before Ibn ‘Arabi’s systematizing attempts and Jīlī's speculations | 
about Muhammad as the insdén kémil—the Sufis invented the hadith | 
gudsī, anā Ahmad bilà mim, "I am Ahmad (— Muhammad) with- 
out the letter m," i.e., Akad, “One.” Only the letter m—the letter of 
creatureliness and trial, of discontinuity and limitation, of death 
(being the initial letter of maut, “death”), and of the illusory aspect 
of everything besides God—separates the Prophet—announced as 
Ahmad, the Paraclete (Sūra 61:6)—from God, the One, the Eternal | 

and Everlasting. The numerical value of the letter m is forty, and . 

it thus corresponds to the forty stages through which man, having | 
descended into the depths of created beings, can ascend again to 
God, eventually throwing off the “shawl of humanity,” as a Punjabi 
poet has called the letter m. 

Almost every poet in the eastern Islamic world, beginning with 
‘Attar, has used this hadith qudsi—the Uzbeg ruler Shaibani in the | 
sixteenth century, the Chishti saint Gisüdaraz in India (d. 1422), | 
Jalaluddin Rimi in thirteenth-century Konya, Ghalib in nine- 
teenth-century Delhi, and many folk poets of Turkey and north- 
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western India. “The two worlds are created from the two m’s of his 
name” (U 20), says ‘Attar, and later mystics invented lengthy, but 
not always very persuasive, explanations of the meaning of Mu- 
hammad’s name. Ahmad Sirhindi even built his whole system for 
the renovation of Islam after the first millenium upon speculations 
on the two m’s of Muhammad (see chapter 8). 

The Sufis found that Adam, created by God “in His image” and ~ 
thus the perfect copy of the divine creator, is nothing but Muham- 
mad: "surely the head of Adam is a n e, and his hand is a k z and 
his middle part is a m »; the remaining part is a d >. Thus it was 
that the name Muhammad x». was written in the old script.” % The = 
form of Adam, and therefore of every human being, bears in itself 
the name of Muhammad. The same thirteenth-century Egyptian 
mystic who first proposed this idea had another, much more com- 
plicated system to prove that in the very letter value of the word 
Muhammad are contained the 313 messengers who possess the 
qualifications of prophecy, plus one messenger of the station of 
sainthood. Other mystics would claim that the Prophet is the 
manifestation of the divine name ar-Rahman, ‘‘the merciful,” which 
is usually considered the most important and essential name after 
the name Allāh. 

One of the finest expressions of the mystically deepened love of „7 
Muhammad with all its implications is the famous Burda, the ode 
written by the Egyptian poet al-Bisiri toward the end of the 
thirteenth century. Būsīrī composed this long poem during an ill- 
ness of which he was miraculously cured by the Prophet, who cast 
his mantle (burda) upon him, just as he had done during his life- 
time to the Arab bard Ka‘b ibn Zuhayr when he recited his gasīda 
before him, imploring his forgiveness and mercy.9 The Burda, 
written in the high style of classical Arabic, soon became a favorite 
with all Arabic-speaking Muslims and was early translated into 
Persian, and later into Turkish and Urdu. Copies are still being 
sold in the shops of Lahore and elsewhere. The Burda was trans- 
lated into and imitated in Swahili as well, in which language a 
remarkable literature has grown up around the Prophet’s powerful 
personality. ‘['wentieth-century Arabic poetry, which contains 


39. Edward Jabra Jurji, ed. and trans., Illumination in Islamic Mysticism (Prince- 
ton, 1938), pp. 84 ff. 

40. al-Bisiri, Die Burda, ed. C. A. Ralfs (Vienna, 1860), with Persian and Turkish 
translations. The standard translation is René Basset, La Bordah du Cheikh al Bousiri 
(Paris, 1893). 
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“modern” versions of such praise gasīdas, reflects the love of the 
Prophet in different styles. 

The poets of the non-Arab Muslim world have never tired of 
inventing new and wonderful epithets for Muhammad, and the 
prose pieces by Ruzbihan Baqli almost defy translation in their 
subtlety. Most Persian or Turkish diwdns contain, after the initial 
orison, an invocation of the Prophet and often a description of the 
mūrāj.*! In their qasidas, the poets often did not dare to express 
more than their utter bewilderment when praising God—the all- 
embracing and loving, the incomprehensible and fathomless who 
reveals Himself in contrasting colors and forms of life—but they 
would sing about their hearts’ sorrows, their hopes and griefs, in 
poems addressed to the Prophet. Khàqàni and *Urfi, Sana'i and 
Ghalib, to mention only a few outstanding Persian writers, gave 
their best in their na‘t poetry (na‘t is the term applied to praise of 
the Prophet); the personality of Muhammad looms large in Rümi's 
lyrics and in his Mathnawi. In India even a number of Hindu poets 
joined the Muslims in the composition of na‘t in honor of the 
Prophet‘? (strangely enough, the first historical approach to Mu- 
hammad's life, written in Sindhi in 1911, was composed by a Hin- 
du, not by a Muslim). They wrote in Urdu and Persian, com- 
pletely adopting the terminology of the Sufis. 

In fact, the gasīdas written in Turkey, Iran, Afghanistan, and 
India in the name of the leader of mankind, the best of creatures, 
the preeternal light, the helper of his community, reflect more of 
_/the true feeling of the Muslim communities than many learned 
discourses about mystical prophetology.** This is even more true of 
the small prayer books, like the Dalā'il al-khairāt by al-Jazūlī (d. 
ca. 1465), which were composed in moderate Sufi style to teach 
people trust in God and the Prophet. And Ghazzali devoted the 
central chapter of his Ihyā ‘uliim ad-din to Muhammad's person- 
/ ality. The love of the Prophet, as it was profoundly experienced 
J by the mystics, is and was the strongest binding force of Muslims 
everywhere, be they peasants or high officials. Ghildren first learned 


41.Ghulam Dastagir Rasheed, “The Development of Natia Poetry in Persian 
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Eng., 1963). 
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his miracles from unpretentious poems in their mother tongue, 
and simple villagers could sing of their trust and hope in the Proph- 
et in tender verses.5 Allusions to the mystical traditions about 
the Prophet's light or to the well-known legends are found on 
every level of literature, down to lullabies and bridal songs in 
remote provinces of the Muslim world. Muhammad Iqbal stressed 
the importance of the Prophet in his daring statement: "You can 
deny God, but you cannot deny the Prophet.” 

It is Muhammad who makes Islam a distinct religion, and it is 
typical that, in a time when Islam was defeated everywhere in the 
political field, and when the Western powers encroached practically 
and spiritually upon the Muslim world, those mystics who founded 
new orders and fraternities called them fariga Muhammadiyya, 
“the Muhammadan path.” The figure of Muhammad became, for 
them, the center of strength, whether they struggled against the 
non-Muslims or British in India (like Mīr Dard and Ahmad Brelwī 
in the late eighteenth and early nineteenth century) or against the 
French, like the Sanūsiyya in North Africa. Muhammad was their 
helper, and in him they trusted when they thought of the future 


SC 


of the Muslims. This is one of the most important contributions Ze 


of Sufism to Muslim life. 


45. See also Enno Littmann, Mohammad in Volksepos (Copenhagen, 1950), on popu- 
lar epics dealing with the Prophet. 

46. Iqbal, Jawidndme, verse 608; see Annemarie Schimmel, “The Place of the 
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5. SUFI ORDERS 
and FRATERNITIES 





COMMUNITY LIFE! 


Almvwmin mirāt al-mu”min, “the faithful is the mirror 
of the faithful"—that is a Prophetic tradition that the Sufis con- 
sidered an excellent maxim for social intercourse. They see in 
the behavior and actions of their companions the reflection of their 
own feelings and deeds. When the Sufi sees a fault in his neighbor, 
he should correct this very fault in himself; thus the mirror of his 
heart becomes increasingly pure. 

The practical application of this maxim is clearly visible in the 
history of Sufism and leads to one of the most pleasing aspects of 
the movement, namely, to the fraternal love that first came into 
existence among the Sufis of one group and was then extended to 
include humanity in general. It was a behavior quite different 
from that of the early ascetics, who stressed individual salvation | 
through austerity and supererogative works of piety.? Although 
the case of Nüri, who offered his life for the sake of his Sufi breth-; 





1. J. Spencer Trimingham, The Sufi Orders in Islam (Oxford, 1971), is the first; 
comprehensive book on the development and the situation of Islamic orders; it con- 
tains an extensive bibliography. 

2. See the examples in Tor Andrae, Islamische Mystiker (Stuttgart, 1960), pp. 75 ff. 
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ren, is certainly an exception, one of the main rules valid for the 
Sufi is to do good for one’s brother’s sake, to prefer others to himself 
(thar), to give up one’s prestige for the sake of one's fellow beings. 
The Sufi should break his fasting if he sees a member of the com- 
munity who needs or wants food, since the joy of a brother's heart 
is more valuable than the reward for fasting (N 124); he should 
accept a gift without qualms because it would be impolite not to 
acknowledge gratefully the trouble the donor has taken in prepar- 
ing it. To make one of the faithful happy is to make the Prophet 
happy, as one tradition asserts.? 

Service to men has always been one of the first stages in the 
preparatory steps of the Path, but it remains the true Sufi's duty 
throughout his life. For, "whoever excuses himself from the service 
of his brethren, God will give him a humiliation from which he 
cannot be rescued" (N 268). 

The Sufi must care for the sick, even when he is extremely weary. 
A typical story is told of Ibn Khafif, who nursed an aged visitor 
who was suffering from diarrhea. Even the curse la‘anaka Allah, 
"God curse you," which the old man flung at his host, became in 
his ears a word of blessing and spurred him on in his ministrations. 
For, as the visitor grumbled: "If you cannot serve your human 
companions properly, how could you serve God?" (X 167). The 
Sufi must even be careful about brushing away the flies from his 
face, as they might disturb others in the room (N 277). 

A somewhat strange anecdote illustrates the tenderness of heart 
every Sufi should possess. .It too belongs to the legends about Ibn 
Khafif, the master of Shiraz, whose practical piety has lived in an 
institutionalized form in the order founded by his spiritual pupil 
Kāzarūnī (d. 1035),* who was noted for his social activities. 


Ibn Khafif was once invited to the house of his neighbor, a poor weaver 
who offered him some meat. Ibn Khafif would not touch it, for it was 
too rotten, and his host felt ashamed. He then set out for the pilgrimage 
to Mecca; the caravan lost its way in the desert. After days of unger the 
last resort for the pilgrims was to kill a dog—unclean, and therefore to 
be eaten only in times of dire straits! Distributed among them, the head 
fell to Ibn Khafif as his portion to eat. Then he sensed that this was his 
punishment for his callous attitude towards the destituted neighbor. 
[In a later version of the legend, the dog’s head speaks and reproaches 


3. Tor Andrae, Die person Muhammads in lehre und glauben seiner gemeinde 
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the poor mystic for his misbehavior!] Thus he returned and asked his 
neighbor's forgiveness, and only then was able to perform the pilgrim- 


age. (X 44) 
This story may sound exaggerated to the modern reader, but it 





shows how the Sufi was expected to behave—“‘truthful in his mystical | 


states and correct in his transactions with men" (N 312). The | 


manuals of Sufism are replete with stories illustrating correct be- 
havior (adab) in the presence of the sheikh and the brethren. Whole 
books were devoted to this topic—an attitude that has resulted in 
a wholly admirable social sensitivity that has persisted in the Mus- 
lim world throughout the centuries, "correct behavior" being one 


of the basic rules of social life. "Everything has a servant, and cor- 


rect behavior is the servant of religion" (N 91). 


The Sufi should always excuse the brethren and act with them ` 


so that they need not excuse themselves (N 96); and he should ex- 
tend his love to every created thing. If God is content with weak 
human beings as His servants, the Sufi should be content with them 
as brethren (N 115). 

The Sufis were sure that they belonged to each other. They had 


no secrets from each other and might even practice a kind of com- 


munism comparable to that of the first Christians. A dervish must 
never say ‘‘my shoes” or ‘‘my so-and-so”—he should have no private 


property (N 216, 109). If one possesses anything, he should give | 
it to the brethren; otherwise he will lose his spiritual rank (N 169). 
How can one say "mine" when he knows that everything belongs to | 


God? This feeling and the proverbial oriental hospitality have 


worked together in shaping the ideal of the Sufi who will offer ` 


everything to his guests, leaving nothing for himself or even for 
his family. 

The Sufis—especially those who followed the same spiritual 
master—felt that they had known each other since preeternity; they 
constituted a spiritual family. A lovely story told by *Attar suggests 
that they are in reality a corporate entity: 


À man brought a Sufi as witness with him before the judge; the judge, 
however, did not accept the witness. So he continued bringing some more 
Sufis until the judge exclaimed that this was useless, for: 


Every Sufi whom you bring with you— 

they are all one, even though you bring a hundred. 

For this group has become one body, 

and between them the form of I and We has vanished. 


U 31) 
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The love of the Sufis did not end with love of man; it extended to 
the animals as well. The legends tell how lions become tamed in 
the presence of the soft-hearted saint, or how a dog is surprised 
when a Sufi beats it. A dog can be sent as a substitute for a guest 
into a Sufi's cell (U 137), and one Sufi even offered the reward for 
his seventy pilgrimages to the person who would bring water to a 
thirsty dog in the desert (N 77). 

Out of this social activity of the expanding Sufi groups, a new 
attitude seems to have developed that transformed Sufism from the 
religion of the elite into a mass movement, spreading its tenets 
to all levels of the population. Just as the Sufis wanted to share 
their worldly property with their fellow human beings, they may 
have felt that they should share with them the best they had as 
well—namely, the way leading to salvation. 

Gradually, the preaching of the Sufis began to attract wider 
groups of people. The basic rules of mystical education were elabo- 
rated during the eleventh century, and in a comparatively short 
span of time—beginning in the early twelfth century—mystical 
fraternities that included adepts from all strata of society were 
emerging. How the crystallization process itself worked is difficult 
to explain; it must have been a response to an inner need of the 
community that was not being met spiritually by the scholasticism 
of orthodox theologians; people craved a more intimate and per- 
sonal relationship with God and with the Prophet. One cannot 
exclude the possibility that the orders came into existence as a 
movement to counter the strong Ismaili-Batini influence against 
which Ghazzali had fought so relentlessly. The esoteric interpreta- 
tion of Islam, which threatened its very structure, was, thus, re- 
placed by an interiorization of orthodox Muslim teaching. 

At the time that the fraternities came into existence, the center 
of mystical activity was no longer the private house or shop of 
the master. A more institutional structure proved to be necessary 
to cope with the growing number of disciples and adepts. These 
new centers were usually called khāngāh in the eastern Islamic 
world; the same term was used in medieval Egypt, where the Sufi 
khāngāhs formed cultural and theological centers and were sub- 
sidized by the government or endowed by influential benefactors. 
The word zaw:ya, literally "corner," was used for smaller units, 
like the solitary dwelling place of a sheikh. The Turks would call 
the Sufi convent tekke. The term ribat, essentially connected with 
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the frontier castles of the soldiers who defend Islam and expand 
it, could also be used to refer to the center of a fraternity. Often 
the expression dargah ‘“‘door, court,” is used. The history of Islamic 
art can contribute more to the history of the construction of such 
Sufi buildings, which were sometimes isolated but more frequent- 
ly were connected with a mosque, a large kitchen for both the 
disciples and the guests, and sometimes a school. The tomb of the 
founder was usually located in the same compound—unless the 
compound was built later around the sacred place where the first 
saint of the order or subgroup was buried. 

In some khangahs, the dervishes lived in small cells—the Mevlâna 
Müzesi in Konya is a fine example of this type; other convents 
had only one large room in which all the dervishes lived, studied, 
and worked. 


The khāngāk is the nest for the bird "purity," 
it is the rosegarden of pleasure and the garden of 
faithfulness, 


Sanà'i could already say shortly after 1100.5 
The organization of the khānqāh was not everywhere alike. 


Some khānqāhs lived on futūh, unsolicited gifts or donations, | 


whereas others enjoyed regular stipends. Orders like the Chishtīs 
in India were extremely hospitable, and foreign visitors were al- 
ways admitted; in others, strict rules were enforced about visiting 
times and the types of visitors who were allowed to see the master. 
Arrangements for occasional and for long-term visitors were found 
in almost every khanqah. ‘The sheikh himself would live, with his 
family, in one quarter of the compound and see his disciples at 
fixed hours to supervise their spiritual progress; he would generally 
lead the five prayers in the congregation. 

We have exact accounts of the Sufi khanqahs in Egypt during 
the Mamluk period. The khangah Sa‘id as-Su‘ada’, founded by the 
Ayyubid Sultan Saladin in 1173, was most revered, and "in order to 
get blessings,” people liked to watch the three hundred dervishes 
who lived there when they went out for the Friday prayer. The 
sultans gave rich endownments to the inhabitants of "their" khàn- 
gāh—daily rations of meat, bread, and sometimes sweetmeat, soap, 


new clothing for the two Muslim festivals, and some cash. The - 
khünqàhs also enjoyed some tax privileges. They were controlled - 
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Rembrandt's copy of a Mogul miniature, showing the 
founders of the four great mystical orders. 
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by the amir majlis, one of the highest ranking members of the 
military government (comparable to the Home Minister). 

Some of the rules for a person who wanted to enter the service 
of a sheikh have already been mentioned. The formerly more in- 
dividual regulations became stricter, the larger the number of 
adepts was, but the main object remained the same for most of the 
orders—to break and train the lower soul. Only a few orders laid 
more emphasis upon the purification of the heart than upon ascetic 
preliminaries. The Mevlevis, to mention a prominent example, 
trained the novice in different kitchen functions; at the same time 
he had to study Rümi's Mathnawi and its correct recitation and 
interpretation, as well as the technique of the whirling dance. This 
training continued for 1001 days.’ Each adept, of course, had to 
learn the silsila, the spiritual lineage that leads from his master 
back through past generations to the Prophet; the pivotal figure 
in most silsilas is Junayd. The proper knowledge of the affiliations, 
difficult as it may be for an uninitiated person, is absolutely neces- 
sary for an understanding of the mystical tradition.® 

During the initiation ceremony—a festive day in the dervish 
community—the adept had to pronounce the bay‘a, the oath of al- 
legiance, and was invested with the khtrga, the Sufi frock. An 
essential part of the ceremony consists of the novice's putting his 
hand into the sheikh's hand so that the baraka is properly trans- 
mitted. Another important act is the bestowing of the tāj, the 
dervish cap. Headdresses differed from order to order both in shape 
and in color, and the number of their parts—twelve, according to 
the twelve imàms, or nine, or seven—has symbolic meaning. The 
taj and khirqa constitute such important parts of the initiation of 
the Sufi that even in early times some poets perceived the danger 
of fossilization. Yinus Emre exclaimed: ‘‘Dervishhood consists not 
of frock and headdress" (Y 176). "Dervishhood is in the head, not in 
the headdress” (Y 520). And in the eighteenth century Shah Abdu’l- 
Latif of Sind advised the true Sufi to throw his cap into the fire 
instead of boasting with it. 





6. Annemarie Schimmel, “Sufismus und Heiligenverehrung im spātmittelalter- 
lichen Agypten,” in Festschrift fiir W. Caskel, ed. Erich Graf (Leiden, 1968); Schimmel, 
“Some Glimpses of the Religious Life in Egypt during the Later Mamluk Period,” 
Islamic Studies 4, no. 4 (1965); Virginia Vacca, "Aspetti politici e sociali dei ‘sufi’ mu- 
sulmani," Oriente moderno 95, no. 1 (1955). 

7. Abdülbáki Gólpinarli, Mevlána?dan sonra Mevlevilik (Istanbul, 1953). 

8. The only Western work about this problem is the fundamental study by Richard 
Gramlich, Die schiitischen Derwischorden Persiens, Teil I, Die Affiliationen (Wies- 
baden, 1965). 
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The investiture brought the Sufi formally into a close community 
of people with whom he felt like a single body. The remark of 
one person, who “wanted to sit with the dervishes in a khanqah 
because 120 mercies rain from heaven upon the dervishes, particu- 
larly during the time of their siesta at noon” (N 294), shows the 
admiration that ordinary people felt for this close-knit community. 
In fact, a hadith was coined at that time that promised: "Who 
wants to sit with God should sit with the Sufis" (M 1:1529). And 
Ruwaym is credited with saying that “when someone sits with the 
Sufis and contradicts them in anything they have realized, then 
God will tear away the light of faith from his heart” (N 95). 

The rules of behavior among the Sufis became more and more 
detailed—every limb had its own etiguette.? Abū Sa'īd, who may be 
regarded as a forerunner of organized dervishhood, went so far as 
to refuse a man who had entered the mosgue with his left foot first, 
for that showed want of etiguette. The Prophet had explicitly 
commanded that one should enter the Friend's house with the 
right foot first (N 6). 

When a Sufi decided to wander through the Muslim lands to 
visit other communities of friends, or to find a master who would 
instruct him further and perhaps invest him with the khirga-yi 
tabarruk, the “frock of blessing,” he was to take with him a stick 
and a beggar’s bowl. Other Sufis were supposed to receive him well, 
feed him, bring him to the hot bath, and, if possible, provide him 
with new clothes, or at least wash his frock—according to the leg- 
ends, people who neglected these duties were severely punished. 

In spite of the numerous rules for correct behavior, a consider- 
able number of indulgences, rukhas, existed along with them; 
these are exemptions from duties under certain circumstances. 
Earlier Sufis were apprehensive of the dangers of such laxities; but 
the larger the orders grew, the more frequently disciples found 
recourse in indulgences when they were too weak to live under 
the constant stress of obligations. 

The dervish would be invested with different offices in the 
khanqah according to his progress on the spiritual path; the hierar- 
chical chain in such offices was carefully maintained, but it was 
a hierarchy of virtue, not of power. The most sincere dervish could 
gain the rank of AAalifa, "successor"; he would either stay in the 
monastery to direct it after the sheikh's death or would be sent to 


9. Abdur Rahmān as-Sulamī, Kitāb ādāb as-suhba, ed. Meir J. Kister (Jerusalem, 
1954), P. 85. 
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foreign countries to preach and extend the order. In the khilā- 
fatnāme, the document given to him at the occasion of his investi- 
ture, he was sometimes assigned a special area in which his spiritual 
influence was needed. In cases in which a successor was elected who 
had not previously excelled in spiritual qualities, the sheikh could 
transfer his lofty qualities to his successor at the moment of his 
death (imtiqal-i nisbat) and thus endow him with the necessary 
spiritual power. 

In her highly interesting book Zstanbul Geceleri, “Nights of Is- 
tanbul,” Samiha Ayverdi gives a lively description of the investiture 
of a khalīfa in the Rifāʻī tarīqa in Istanbul in the early part of this 
century. One can assume that the ceremony was not very different 
in other orders.’ All friends of the order were invited, candles were 
lit according to a prescribed ritual, recitation of the Koran and mys- 
tical music alternated, and after the candidate had kissed the 
sheikh’s hand four dervishes held a veil over the two persons so 
that the master might introduce the khalifa into the secrets of the 
office. The whole night was spent in recitations, music, and prayer. 

Sometimes a dying sheikh elected as khalifa a member of the der- 
vish community whom nobody had suspected of possessing the nec- 
essary spiritual virtues, but whom the order was obliged to accept. 
Legends then tell that a green bird descended upon the head of the 
elect, and the dervishes had no choice but to believe this sign (N 
574)—a motif that is also known from tales about medieval papal 
elections. The khalifa inherited the carpet (sajjāda) or the deerskin 
or sheepskin (pdst), which was the sheikh’s ritual place—hence the 
expression pdst-nishin or sajjada-nishin, “he who sits on the carpet,” 
for the successor. Later, the office of khalifa in the main convent 
often became hereditary. This led to a deterioration of the office and 
to an accumulation of power and wealth in the hands of certain pir 
families, in whom, in the course of time, not too many traces of true 
spirituality were left. 

Execessive importance was attributed to the sheikh or pir in the 
course of time." As early as about 1200, ‘Attar said: 


The Pir is the red sulphur, and his breast the green 
ocean, 


10. Istanbul Geceleri (Istanbul, 1952), pp. 174ff. About the author, a remarkable 
representative of modern Sufism, see Annemarie Schimmel, “Samiha Ayverdi, eine 
Istanbuler Schriftstellerin,” Festschrift Otto Spies, ed. Wilhelm Hoenerbach (Wies- 
baden, 1967). 

11. Fritz Meier, ‘‘Hurasin und das Ende der klassischen Sufik,” in La Persia nel 
medioevo (Rome, 1971), shows these problems with great clarity. 


SUFI ORDERS AND FRATERNITIES / 287 


Who does not make collyrium for his eyes from the dust 
of the pir, may die pure or impure. 
(U 62) 


The sheikh is the master of spiritual alchemy (kibrit ahmar, red 
sulphur, was the mysteriously working substance in the alchemistic 
process); thus he can transform the base material of the novice’s soul 
into pure gold. He is the sea of wisdom. The dust of his feet gives the 
blind eye of the beginner sight, just as collyrium enhances the 
power of seeing. He is the ladder toward heaven (M 6:4125), so 
completely purified that all the virtues of the Prophet are visible in 
him as in a mirror. Likewise he becomes the mirror whom God puts 
before the adept and who teaches him right behavior—just as one 
puts a mirror before a parrot so that he may learn how to talk (M 
5: 1430-40). 

While the earlier Sufis had quoted the Prophetic tradition that 
the sheikh in his group is like the prophet in his nation, later Sufis 
developed—in connection with the overwhelming veneration of the 
Prophet—the stage of fana fP?sh-shaykh (AD 347), annihilation in the 
master, which leads to annihilation in the Prophet. According to 
some orders, on the higher levels of his path the mystic ascends 
through the stations of the Islamic prophets, from Adam to Jesus; 
many Sufis remain in one of these stages, but the perfect sheikh is he 
who has become annihilated in the Prophet Muhammad. United 
with the haqiqa muhammadiyya, he becomes the Perfect Man and 
thus leads his disciples with a guidance granted directly by God 
(cf. N 411). 

The strong relationship between sheikh and murid is exempli- 
fied in the technique of tawajjuh, concentration upon the sheikh, 
which later orders, mainly the Naqshbandiyya, considered neces- 
sary for the successful performance of the dhikr. One speaks in 
Turkish of rab:ta kurmak, ‘‘to establish a tie" between master and 
disciple. The sheikh, too, would practice tawajjuh and thus "enter 
the door of the disciple’s heart” to watch him and to guard him 
every moment. Endowed with knowledge of things that exist poten- 
tially in God’s eternal knowledge, he is able to realize certain of 
these possibilities on the worldly plane. 

Faith in these powers of the mystical leader—which, however, 
often belong to the magical sphere rather than to the mystical—is 
still strong. But the implications of such a faith are dangerous in 
times of degeneration. Some dervishes would resort to spectacular 
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forms of asceticism and miracle-mongering and all kinds of eccen- 
tricities in order to attract interest and gain disciples for their orders 
or suborders. This allowed the development of one of the darker 
aspects of Sufism in the later period: the sheikh often took advan- 
tage of the veneration offered him by his followers, most of whom 
were illiterate. The history of the political role assumed by mystical 
leaders in Islamic countries has still to be written. And one enigma 
remains to be resolved: how so many of those who preached poverty 
as their pride became wealthy landlords and fitted perfectly into the 
feudal system, amassing wealth laid at their feet by poor, ignorant 
followers. It seems that by the early thirteenth century some sheikhs 
were spending enormous amounts of money for the maintenance 
of their followers: Jami speaks of 20,000 gold dinar a year in the 
case of Majduddin Baghdadi (N 442). Others put their inherited 
property into a waqf, a tax-exempt endowment, bequeathed for the 
living expenses of their disciples. 

The influence of such "saints" upon the population, who saw in 
them true guides to eternal salvation as well as to happiness in this 
world, reached an almost incredible extent. Only after studying 
this phenomenon carefully can one understand why Atatürk, in 
1925, abolished the dervish orders in Turkey and why, though mys- 
tically minded, a modernist like Iqbal considered Pirism one of the 
most dangerous aspects of Islam, a wall that closes off large groups of 
Muslims from a new and vital interpretation of Islamic values. 
Even if one does not fully agree with John K. Birge's statement 
about the Bektashi order—"'social progress, even the highest moral 
progress of the individual, was impossible under the dervish sys- 
tem" (BO 202)—one has to admit that “even if the sheikh is well 
meaning but ignorant, his influence is certain to count for evil.” 
The mystical fraternities that grew out of a need for spiritualizing 
Islam became, in the course of time, the very cause contributing to 
the stagnation of the Islamic religion. People would flock around 
the khāngāh or dargah, waiting for help for all their needs, hoping 
that the sheikh, or his khalifa, would give them some amulets or 
teach them some useful prayer formulae. Indeed, the fabrication of 
amulets was one of the major occupations of mystical leaders in 
later times. 

Even greater than the veneration offered to the living sheikh was 
that shown to the deceased masters. All over the Muslim world small 
sanctuaries indicate the places where holy people are buried. In 
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many cases, sacred places of pre-Islamic religions were taken over, 
and, according to the assertion that people always pray at the same 
places, Christian or Hindu places of worship were transformed into 
Muslim sanctuaries, and legends connected with the former place 
were often applied to the new saint. Many stories—often rather awk- 
ward—are told, especially in Pakistan, in the Baloch and Pathan 
areas, about the necessity of having at least one saint’s tomb in the 
village so that life can properly continue with his blessing.’? These 
tombs are often found close to strangely formed stones, to wells, 
fountains, or caves; in many cases they are pseudotombs. Several 
maqams (places) may bear the name of the same saint—a few years 
ago a magam of Muhammad Iqbal (who is buried in Lahore) was 
erected in the garden of Jalaluddin Rtimi’s tomb in Konya. At these 
tombs, or sacred enclosures (which give sanctuary to the persecuted), 
people take their vows, make the circumambulation three or seven 
times, hang pieces of cloth around the windows or on nearby trees. 
Women praying for children will go to one place (and, incidentally, 
make of such a visit at a ziyāra, "visiting place,” a pleasant occasion 
of a rare outing); men longing for success in worldly matters will go 
to see another saint; children will visit a certain shrine before their 
examinations—all of them sure that the baraka, the spiritual power 
of the saint, will help them.” 

The orders have contributed to converting Sufism into a mass 
movement—a movement in which the high ambitions of the classi- 
cal Sufis were considerably watered down. However, the rank and 
file of the faithful have been given an emotional outlet for their 
feelings of veneration for the holy man and the opportunity for par- 
ticipation in festivities with music and often with whirling dancing. 
The corporate pursuit of the Way was easier for most people than 
the lonely spiritual struggle of the mystical seeker; the common 
prayer meetings gave them strength and warmed their faith. It is 
interesting to see how the tarīgas developed collective methods of 
spiritual education that could uplift the followers into a sort of 
ecstatic state—the danger was, however, that this rapture induced by 
more or less mechanical means might be confused with the ecstatic 


12. See Sir Thomas Arnold, “Saints, Muhammadan, in India,” in Encyclopedia of 
Religion and Ethics, ed. James Hastings, 13 vols. (1908-27), 11:67-73. 

13. Among the general works dealing with popular Islam are Edward William 
Lane, The Manners and Customs of the Modern Egyptians (London, 1860); Rudolf 
Kriss and Hubert Kriss-Heinrich, Volksglaube im Bereich des Islam, 2 vols. (Wies- 
baden, 1960-61), with an extensive bibliography; and César E. Dubler, Über islami- 
schen Grab- und Heiligenkult (Zurich, 1960). 
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loneliness of the true mystical experience, which is and remains an 
act of divine grace with which only a few are ever blessed. 

The tarīgas usually had a large number of lay members. One may 
even speak of a kind of "third order." Such persons would stay in 
the convent for a couple of days every year to participate in exercises 
and in the festivities of the order, like the maulid, the birthday of 
the Prophet and the saint, or the ‘urs, “wedding,” the anniversary 
Of the saint's death.'* In many cases the orders assumed, thus, a func- 

tion similar to that of associations (Verein) or sodalities in the mod- 
ern world; many are the interrelations of the dervish orders proper 
and the artisans’ lodges, the guilds, and the futuwwa groups. 

The orders were adaptable to every social level as well as to the 
several races represented in Islam. Orders are found in the strangely 
mystically oriented Indonesian archipelago and in Black Africa as a 
civilizing and Islamicizing force, though the mystical life manifests 
itself quite differently in each setting. It should not be forgotten—as 
Dermenghem has emphasized—that in North Africa the mystical 
groups formed a very important source of spiritual life for the black 
slaves, who saw in the Prophet’s muezzin, the Abyssinian Bilal, the 
black confidant of Muhammad, a prototype of their own situation. 
In the rituals performed in a saint’s presence, they could express 
their feelings in music and dance, and their contribution in these 
activities can be seen as comparable to the religious fervor of the 
former black slaves in America expressed so movingly in the 
spirituals.!5 

Their adaptability made the orders ideal vehicles for the spread 
of Islamic teachings. It is a well-established fact that large parts of 
India, Indonesia, and Black Africa were Islamicized by the untiring 
activity of Sufi preachers who manifested in their lives the basic ob- 
ligations of Islam: simple love of and trust in God, and love of the 
Prophet and their fellow creatures, without indulging in logical or 
juridical hairsplitting.'% These preachers also used the local lan- 
guages instead of the Arabic of the learned and are, thus, largely re- 
sponsible for the early development of languages like Turkish, 
Urdu, Sindhi, and Panjabi as literary vehicles. They taught the 
veneration of the Prophet, and thanks to them the founder of Islam, 

14. Joseph Williams McPherson, The Moulid of Egypt (Cairo, 1941). 

15. Émile Dermenghem, Le culte des saints dans l'Islam maghrebin (Paris, 1954), 
p. 260. 


16. Sir Thomas Arnold, The Preaching of Islam (1896; reprint ed., Lahore, 1956), 
is still the outstanding introduction. 
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surrounded by a veil of mystical and mythical tales, not as a histori- 
cal person but as a transhistorical power, is deeply venerated from 
Indonesia to East and West Africa, as innumerable folk songs prove. 

Most of the Sufi orders are identified with certain strata of the 
population. Even in modern Turkey after the prohibition of re- 
ligious activities in 1925, the old allegiances can still be felt: the 
Shādhiliyya order was attractive primarily to the middle classes; the 
Mevleviyya—the order of the Whirling Dervishes—was close to the 
house of the Ottoman emperors and, at the same time, the order of 
artists, inspiring music, poetry, and the fine arts; whereas the rustic 
Bektashis were connected with the Janissaries and produced a typi- 
cally Turkish folk literature (see chapter 7). The noble Suhra- 
wardiyya can be contrasted with the Heddāwa, a beggars order in 
Morocco, which claims descent from the Qadiriyya and practices 
absolute poverty.'” Suborders and small fractions of orders are 
found everywhere—J. Spencer Trimingham speaks of the ta^:fa sys- 
tem; each of these suborders jealously tried to preserve the special 
teaching and the baraka of the founder sheikh or the family baraka. 
North Africa, primarily Morocco, is a good example of this develop- 
ment. It is natural that under these circumstances the orders could 
rarely maintain the high level of spirituality with which their found- 
ers were credited. But even in our day one witnesses now and then 
personalities who, in the established tradition of their respective 
orders, rise to great spiritual heights and have been instrumental in 
awakening among Western scholars and laymen a new interest in 
the best tradition of the tarīgas. 


ABŪ SA ĪD IBN ABT L-KHAYR'!* 


The first Sufi to draw up a preliminary monastic rule for 
his disciples was one of Sulami’s followers, Abi Sa‘id ibn Abrl- 
Khayr, born in 967 in Mayhana (Mihna) in Khurasan, a place peo- 
pled with Sufi saints. After theological studies in Merw and Sarakhs, 
he was introduced to the mystical path; the tradition tells that he 
devoted himself completely to the word “Allāh” and for seven years 
underwent very difficult ascetic practices—among them, the salat 
maqliba, hanging by the feet into a well or a similar dark place 

17. René Brunel, Le monachisme errant dans l'Islam, Sidi Heddi et les Heddawa 
(Paris, 1955), deals with an outwardly rather repellent beggars' order in North Africa. 
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while reciting the Koran and prayer formulae. This practice was 
performed by some later Indo-Muslim saints as well, which has led 
to the suggestion of a yoga origin; but as early a witness as Abii Sa‘id 
in Khurasan seems to contradict such an idea.!? Abii Sa‘id showed 
extreme zeal in asceticism, primarily in ablutions; his self-abase- 
ment in the service of his Sufi brethren had no limits. People first 
admired him and then deserted him; at the legendary age of forty he 
reached perfect illumination. From the age of forty onward he no 
longer practiced austerities but spent all the money he was given in 
entertaining his Sufi friends; the emaciated ascetic enjoyed good 
food and became rather corpulent. He was immersed in an intense 
spiritual joy and tried to share his radiant gratitude with his 
brethren. 

Abii Sa‘id never performed the pilgrimage. A saying ascribed to 

him claims that the Kaaba would come several times a day to visit 
him, performing the circumambulation above his head—such a 
claim is also ascribed to other Sufis who no longer considered the 
outward rites absolutely binding on one who has reached perfec- 
tion. According to Abii Sa‘id, ‘Sufism is glory in wretchedness and 
riches in poverty and lordship in servitude and satiety in hunger 
and clothedness in nakedness and freedom in slavery and life in 
death and sweetness in bitterness. ... The Sufi is he who is pleased 
with all that God does in order that God may be pleased with all 
that he does” (NS 49). Such a state is, of course, attained only when 
the Sufi ceases regarding his own self, the greatest source of all trou- 
ble, and is filled with love and longing for God. In the typical anec- 
dotal framework into which Sufi sayings are put, he heard a peasant 
sigh: 
If God, when He created the world, had created no creatures in it; and 
if He had filled it full of millet from East to West and from earth to 
heaven; and if then He had created one bird and bidden it eat one grain 
of this millet every thousand years, and if, after that, He had created a 
man and kindled in his heart this mystic longing and had told him that 
he would never win to his goal until this bird left not a single millet- 
seed in the whole world, and that he would continue until then in this 
burning pain of love—I have been thinking, it would still be a thing soon 
ended! (NS 18) 

God reveals Himself as the loving and affectionate one to the Sufi, 
who, in turn, ought to put away whatever keeps him apart from God 


19. For the salāt maglūba see Khaliq Ahmad Nizami, The Life and Times of Farid 
Ganj-i Shakar (Aligarh, 1955), p. 179. Johann Karl Teufel, Eine Lebensbeschreibung 
des Scheichs "Alī-i Hamadānī (Leiden, 1962), writes of Hamadhani standing on his 
head while meditating. 
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and bring comfort to his brethren. And Abii Sa‘id did not think 
much of miracles; he felt that “whosoever belongs entirely to the 
Giver (karim), all his acts are karamdt, ‘gifts of grace’ ” (NS 66). That 
is the same attitude that made him say about the perfect saint: “The 
true saint goes in and out amongst the people and eats and sleeps 
with them and buys and sells in the market and takes part in social 
intercourse, and never forgets God for a single moment” (NS 55). 
This ideal was defined later by the Naqshbandi mystics as khalwat 
dar anjuman, complete absorption in proximity to God in the midst 
of a crowd; the perfect mystic’s concentration can no longer be dis- 
turbed or altered by any external event or occupation. 

Gathering his disciples, Abii Sa‘id founded a convent, though he 
did not organize an order as such. For his disciples he set up ten 
rules, which were imitated by many later founders of fraternities 
since they embrace the ideals of Muslim community life. 


1) The disciple should keep his garments clean and be always in a state 
of ritual purity. [This rule applies, basically, to every Muslim, for the 
state of ritual impurity prohibits him or her from reciting the Koran 
and from any religious action; should he or she die in this state, punish- 
ment in the other world would be exacted.] 

2) One should not sit in a holy place for gossiping. [The mosques had 
often been used as congregational meeting places, where people would 
sit and converse; the womanfolk love to go to the graveyards not only to 
perform pious acts but to sit there and chat.] 

3) The prayer should be performed in the congregation, particularly 
by the beginner. [Although the obligation for congregational prayer is 
valid only for the Friday noon prayer, the Muslims have always con- 
sidered it more rewarding to pray in a group. 

4) Much night prayer is recommended [following the Koranic injunc- - 
tions, and according to the practice of the early ascetics. In later times, 
meditation after prayer was usually practiced in the small hours of the 
night, which is merely an extension of this rule.] 

5) At dawn, the disciple should pray for forgiveness. [The so-called 
istighfar formula has been used for dhikr since early days.] 

6) Then, in the early morning, he should read the Koran, abstaining 
from talk till sunrise. 

7) Between the two evening prayers, he should be occupied with his 
recollection (dhikr) and the specially litany (wird) which is given to him 
by his master. 

8) The Sufi should welcome the poor and needy, and look after them. 
9) He should not eat without another person participating—to eat alone 
is considered unpleasant and unlawful; to offer even the smallest morsel 
to a brother who may be hungrier than the host is highly appreciated. 
10) The disciple should not absent himself without permission. (NS 46) 


Abu Sa‘id was well aware of the dangers inherent in the mystical 
path if the disciple was not directed carefully (hence the last rule). 
In his time, the practice of sama‘ to incite ecstasy was apparently 
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very popular, but for him the sama‘ was mainly a practical device to 
dissipate the lust of the dervishes, which might otherwise find other, 
more dangerous ways of distraction. 

Abii Sa‘id’s name is, or rather was, usually connected with the 
first examples of Persian mystical poetry. He is the alleged author of 
a number of poems in which the rubā*ī, guatrain, with its rhyme 
scheme a a x a, is used as a vehicle for mystical thought. We can be 
quite sure that none of the quatrains formerly attributed to him are 
actually his; according to his own statement, his love-intoxicated 
teacher Bishr ibn Yāsīn was the author of such verses—a genre that 
later became very popular.? 

A true representative of early Sufi poetry in quatrains, though in 
a popular meter and vernacular speech, is Baba Tahir, who died in 
Khorramābād in the first part of the eleventh century.” 

Abii Sa‘id passed away in 1049. It is said that on his deathbed he 
bestowed his khirga to Ahmad-i Jam Zandapil, who was just about 
to be born. Ahmad-i Jam was a Persian saint who was the opposite 
of Abū Sa‘id in almost every respect: stern, proud of his mystical 
power, drawing people to repentance, not to love, and often using 
his spiritual strength for revenge and punishment.? 

Abii Sa‘id’s tomb was destroyed when the wild Ghuzz tribes con- ` 
quered Mayhana about 1180. By that time, the first real Sufi fra- | 
ternities had come into existence—namely, the Suhrawardiyya and | 
the Qadiriyya, which even today are influential in large areas of the 
Muslim world. 


THE FIRST ORDERS 


‘Abdu’l-Qahir Abii Najib as-Suhrawardi (d. 1168),** the 
founder of the Suhrawardiyya, was a disciple of Ahmad Ghazzali, 
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der bayrischen Akademie der Wissenschaften, philologisch-historische Klasse, 1875, 
1878. 

21.See Jan Rypka, History of Iranian Literature (Dordrecht, 1968), p. 234, on ` 
Baba Tahir. | 

22. Vladimir Ivanow, “A Biography of Shaykh Ahmad-i Jam,” Journal of the Royal 
Asiatic Society, 1917; Fritz Meier, “Zur Biographie Ahmad-i Gam’s und zur Quellen- 
kunde von Gàmi's Nafahátwl-uns," Zeitschrift der Deutschen Morgenlündischen 
Gesellschaft 97 (1943); Heshmat Moayyad, Die "Magāmāt" des Gaznavuī, eine legen- 
dáre Vita Ahmad-i Gáms, genannt Zandapil, 1049-r 14: (Frankfurt, 1958). 

25. Hellmut Ritter, “Philologika IX: Die vier Suhrawardi," Der Islam 24-25 (1935— 
36), deals with the two Suhrawardis mentioned here and the shaykh al-ishráq; see | 
chapter 6 of this book. 
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Imam Ghazzali’s younger brother. Suhrawardi is the author of one 
of the most widely read handbooks of mystical education, Ādāb al- 
muridin, “The Manners of the Adepts,” a classic that has been 
translated into the different Islamic languages and has often been 
imitated. 

Even more influential than he was his brother’s son, Shihabuddin 
Aba Hafs ‘Umar as-Suhrawardi (1145—1234), who studied under 
him and whose treatise on Sufi theories, ‘Awarif al-ma‘arif, was— 
partly in the Arabic original, partly in translation—even more 
widely read than his uncle’s book and became one of the standard 
works taught in Indian madrasas in courses on Sufism. It certainly 
enhanced the influence of the Suhrawardiyya order, which soon 
spread into India. 

Abi Hafs ‘Umar entered upon a political career as well; he be- 
came shaykh ash-shuyükh, the official Sufi master of Baghdad, under 
the caliph an-Nàsir at a time when this last enterprising member of 
the Abbasid dynasty dreamed of reviving the stagnant spiritual life 
throughout the Islamic lands and was trying to unite Islamic rulers 
in defense against the Mongol threat. Abii Hafs served as the caliph’s 
ambassador to the Ayyubid rulers of Egypt and Syria as well as to the 
Seljukids of Rum, whose power had just reached its apex in their 
flourishing capital of Konya—the place that was to become a new 
center of mystical and religious life in the years following Suhrawar- 
di’s visit. Abt: Hafs ‘Umar’s friendly relations with the ruling classes 
also determined the attitude of his followers in India in later centu- 
ries; they were usually more open to the exigencies of the world and 
more willing to accept political participation than their brethren in 
other orders. 

Abii Hafs ‘Umar helped the caliph propagate his ideas of renew- 
ing the futuwwa ideals; it has even been suggested that an-Nasir 
organized the futuwwa order, in part, to diffuse Suhrawardi’s teach- 
ings.” For all practical purposes, the caliph had institutionalized 
the so-called futuwwa movement, which was closely connected with 
Sufism. He took the investiture ceremony of neighboring Muslim 
rulers with the “futuwwa trousers” and headgear as a sign of their 
allegiance to him. 

24. SAwarif al-ma‘arif (Bulaq, 1289 h./1892-93), at the margin of Ghazzali’s Ihyà?. 
H. Wilberforce Clarke, trans., The ““AwdarifPul-Ma“arif” written in the thirteenth 
century by Shaikh Shahfibu’d-Din Umar bin Muhammad-i Suhrawardi (1891; reprint 


ed., New York, 1970), from a Persian translation of the Arabic text. 
25. Herbert Mason, Two Medieval Muslim Statesmen (The Hague, 1971), p. 124. 
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Essentially, the idea of futwwwa goes back to early Sufism. The 
fata is "the young man,” “the brave youth,” generous and faithful. 
The Koran had called the Seven Sleepers fityan (plural of fata; Siira 
18:10). Hallāj used the term for those who excel by their absolute 
faithfulness and loyalty to treaties, including, particularly, Iblis and 
Pharaoh, who remained faithful to their claims. But generally the 
term was connected with ‘Ali ibn Abi Talib, as the sentence goes: 
“There is no fata but ‘Ali, and no sword but Dhū'l-Figār."** 

The term jawanmard, the Persian translation of fata, is used in 
the hagiographies for many Sufis, often for those who are classified 
among the sincere malamatis. This connection is quite likely; and 
Sulamī, who had composed a treatise about the Malāmatiyya, de- 
voted a treatise to the futuwwa as well, in which he enumerated 
212 definitions of the true fatā. Oushayrī followed him by treating 
the futuwwa in a special chapter of his Risāla. '"The fatā is he who 
has no enemy, and who does not care whether he is with a saint or an 
infidel; and Muhammad was the perfect fatā, for at Doomsday every- 
body will say ‘I,’ but he will say ‘My community’ ” (Q 103). On the 
whole, one may accept Ibn ‘Arabi’s definition that a fata is he who 
honors those senior to him, who shows mercy to those junior or in- 
ferior to him, and prefers those who are his equals to himself. The 
Sufi ideal of ithar, to prefer others to oneself, is brought to its per- 
fection in the futwwwa concept. In the early thirteenth century, an- 
Nāsir tried once more to revive these ideas, but without much suc- 
cess. Yet futuwwa groups existed in several parts of the Near East, 
where they constituted an important factor in the social life. In Tur- 
key, the related groups of the akhi, in which only blameless men of 
respectable profession were accepted as members, maintained the 
futuwwa ideals throughout the next centuries; the North African 


traveler Ibn Battūta (d. 1368) has told, in his travel account, how 
well he was received by these hospitable sodalities in Anatolia. Out | 


of them associations like the "socialist" movement of Akhi Evràn in 
the fourteenth century came into existence; the relations between 
futuwwa groups and the guilds have been studied several times, 
though with different conclusions. 


At the same time that the elder Suhrawardi laid the foundation 


26. Franz Taeschner, Das futüwa-Rittertum des islamischen Mittelalters," in Bei- | 


trüge zur Arabistik, Semitistik und Islamkunde, ed. Richard Hartmann and H. Scheel 
(Leipzig, 1944), and numerous other articles about this topic. See Taeschner's article 
futuwwa in Encyclopedia of Islam, 2d ed., with additions by Claude Cahen. Abdülbáki 


Gölpınarlı, Islam ve Türk Illerinde Fütuvvet Teşkilat: ve Kaynakları (Istanbul, 1952). | 
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of his order, a Hanbalite preacher in Baghdad was attracting large 
crowds of faithful by his sermons and exhortations, though his 
works reveal but little of the lofty mystical states of which his 
contemporaries spoke. This ascetic preacher was ‘Abdu’l-Qadir 
al-Gilani (1088-1166) from the Caspian Sea, probably the most 
popular saint in the Islamic world, whose name is surrounded by 
innumerable legends that scarcely fit the image of the stern, sober 
representative of contrition and mystical fear.2” He had studied 
Hanbalite law with Ibn *Aqil and had received the khirga from his 
teacher’s colleague al-Mukharrimi, the builder of the first Han- 
balite madrasa, which his disciple inherited from him. 

‘Abdu’l-Qadir’s tomb in Baghdad is still a place of pilgrimage 
for pious Muslims, mainly from the Indo-Pakistani Subcontinent, 
where the order was introduced in the late fourteenth century. 
These pilgrims, who often stay for weeks, silently walk around with 
little brooms, cleaning the sanctuary—to sweep the threshold of a 
saint is considered very rewarding work. A poet may sing that he 
sweeps the floor of his beloved with his eyelashes, or a modern Tur- 
kish woman, modernizing and simplifying the original act of 
sweeping, may offer a broom at the door of Ankara’s local saint 
F1ajji Bayram. 

‘Abdu’l-Qadir’s fame soon reached incredible heights. He is 
called Muhyi ud-din, “the reviver of religion.” A charming legend 
tells how the pious man helped a weak and destitute person who 
was lying, completely exhausted, on the road; after he had given 
him some sustenance and almost revived him, that person revealed 
himself to “‘Abdu’l-Qadir as "the religion of Islam," and hence he 
gained this honorific title (N 519). Strange as the story sounds, it 
reveals the admiration of ‘Abdu’!-Qadir’s followers for their master. 
A number of sayings are attributed to him in which he claims the 
highest mystical rank possible. The author of the Nafaķāt al-uns 
highly praises the great saint, who was, according to Yāfiī, the 
sheikh of the east, Abü Madyan of Tlemcen being the sheikh of the 
west. Yet Abü Madyan spiritually heard, and immediately obeyed, 
Gilani’s famous saying, “My foot is on the neck of every saint" (N 
527), admitting the superiority of the Baghdad saint. 

A satisfactory explanation of the transition from the sober Han- 


27. Walter Braune, Die "futüh al-gaib" des "Abdul Oādir (Berlin and Leipzig, 
1933), contains a translation of Gilàni's main work; English translation of the fūtūh 
by M. Aftāb ud-Din Ahmad (Lahore, n.d.). 
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balite preacher (that he was not a pure ascetic is clear from the fact 
that he had forty-nine sons!) to the prototype of saintliness vener- 
ated all over the Muslim world is still lacking. The poems in honor 
of ‘Abdu’l-Qadir, which are sung at his anniversary in the fourth 
month of the Muslim lunar year, reveal the tremendous admiration 
of the people for this mystical leader, who, as a sixteenth-century 
Turkish song attests, "recited the complete Koran every night, 
standing on one leg."?? He is the ghauth-i a^zam, "the Greatest 
Help," and the pir-i dast-gir, "the Pir who keeps one's hand" for sup- 
port. Turkish folk poets boast: 


I am the honey of his bee, 

I am the rose of his garden, 

J am the nightingale of his meadow— 
of my sheikh *Abdu-Qadir!?? 


Old Sindhi songs describe how his spiritual realm extends from 
Istanbul to Delhi, town by town, country by country being blessed 
by him. Sir Richard Burton, writing about 1850, says that there were 
about a hundred large trees in Sind, all called after Gilani. Each 
had a pole and a flag hung upon it to fulfill some vow made in ad- 
versity or sickness. Sweetmeats were distributed to the poor in honor 
of the saint, and the fruit and leaves of the trees were not allowed to 
be touched even by cattle. Proper names like Ghauth Bakhsh, “‘gift 
of the help," in Sind and Balochistan point to his popularity. In- 
deed, in folk piety Gilani has become the master of the jinn, and 
many haunted caves and sacred places in the Maghreb are devoted 
to his cult. He has also had a decisive influence in the Islamization 
of West Africa. 

Almost contemporary with *Abdu'l-Qadir al-Gilàni, and also 
living in Iraq, was Ahmad ar-Rifa'i, founder of an order that ap- 
pears more eccentric than the Qàdiriyya—the Rifa'iyya dervishes, 
known as the Howling Dervishes because of their loud dhikr. They 
are notorious for performing strange miracles, like eating live 


snakes, cutting themselves with swords and lances without being 


hurt, and taking out their eyes. “But this is something the sheikh did 
not know, nor did his pious companions—we seek refuge from 


28. William Hickman, "Eshrefoghlu Rumi: Reconstitution of His diwan” (Ph.D. 


diss., Harvard University, 1972), no. Y 21*. 

29. Ibid., no. K 9*. 

30. Sir Richard Burton, Sind and the Races That Inhabit the Valley of the Indus 
(London, 1851), p. 177. 
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Satan with God!” (N 532), exclaims Jami when speaking of these 
“aberrations.” 

One century later—when the Muslim culture of Iraq had been 
swept away by the Mongols—Egypt became a center for mystical 
orders. Abmad al-Badawi from Tanta (d. 1278)?! founded a fra- 
ternity that drew most of its adherents from the rural population of 
Egypt, but was able to attract some members of the ruling Mamluk 
house during the late Middle Ages. The wife of Sultan Khushqadam 
was buried, in 1466, covered with the red flag of the Badawiyya,* 
and during the fifteenth century the festivals in Tanta were often 
attended by Mamluk officers and soldiers (which sometimes led 
to disturbances when the excitement grew). A recent novel by 
the young Egyptian writer "Abdu'l-Hakim Qaàsim centers around 
the veneration of Sidi Ahmad in Tanta and gives a vivid picture of 
the social and psychological background of this deep-rooted cult.* 
The most remarkable representative of the order is ash-Sha‘rani, the 
last great Muslim mystic in Egypt (d. 1565), whose literary legacy is 
interesting as a typical expression of later Sufi thought.% 

The Badawiyya is a rustic order that has adopted a considerable 
number of pre-Islamic customs. Its festivities are held according to 
the solar Coptic calendar and thus are connected with the Nile and 
its flood; signs of old fertility rites are therefore assimilated into the 
cult. That is why the Badawiyya never crossed the borders of its 
homeland, as was also the case with an order founded by Ahmad's 
contemporary Ahmad ad-Dasūgiī in the same country. 

Another order that came into existence in Egypt at about the 
same time, however, expanded widely and attracted large numbers 
of followers—first in the western part of the Muslim world and more 
recently among Europeans as well. It is the Shādhiliyya, which 
manifests one important aspect of mystical life, though the attitude 
of its masters differs considerably from the more emotional ap- 
proach found in at least some of the orders that emerged in the 
eastern part of the Muslim world (with the exception of the Naqsh- 
bandiyya, which is, in some respects, close to the Shadhiliyya). This 

31. See Ignaz Goldziher, “Aus dem muhammedanischen Heiligenkult in Aegypten,” 
Globus 71 (1897); Enno Littmann, Ahmed il-Bedawi, Ein Lied auf den dgyptischen 
Nationalheiligen (Mainz, 1950). 

32. Abü?l-Mahàsin Ibn Tagribirdi, 4n-nugüm az-zühira fi mulük Misr wa?l-Qáhira, 
ed. William Popper, 8 vols. (Berkeley, 1908-36), 7:809. See Schimmel, "Sufismus," in 
Festschrift für W. Caskel, ed. Graf, p. 277. 


33. "Abdu'l-Hakīm Oāsim, Ayyām al-insān as-sabtā (Cairo, 1971). 
34. See Trimingham, Sufi Orders, pp. 220-25, on ash-Sha‘rani. 
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more sober attitude of the Sufis in the Islamic West is probably the 
reason for Maggarī's (d. 1631) somewhat unfair statement: “Faqir- 
hood as it is current in the East which discourages its followers from 
work and encourages them to beg, is considered by us as an extreme- 
ly hideous matter.”*5 The order crystallized around Abw’l-Hasan 
“Ali ash-Shadhili, a disciple of ‘Abdu’s-Salam ibn Mashish, the Mo- 
roccan mystic whose teachings survive in a number of Maghrebi | 
orders, including the beggars’ order of the Heddawa. Through him 
the tradition goes back to Abii Madyan, the patron saint of Tlem- 
cen (d. 1126). 

Abū'l-Hasan went from Spain, via Tunis, to Alexandria, where 
he settled and eventually died in 1258, the year of the destruction of 
Baghdad and the end of the Abbasid caliphate. Although he was 
apparently by no means an intellectual, he had an extraordinary in- | 
sight into the souls of men and a deep mystical fire, which he trans- | 
mitted to the members of the fraternity. Unlike other mystical lead- 
ers (and similar to the later Nagshbandiyya), Shādhilī did not em- | 
phasize the necessity of monastic or solitary life, nor did he encour- 
age specific forms of vocal dhikr. Every member of the tarīga was 
supposed to realize the spirit of the order in his own life and his own 
environment, in the midst of his duties. The Shādhiliyya Sufis were 
not expected to beg or espouse poverty; on the contrary, the Egyp- 
tian sources of the fourteenth and fifteenth centuries tell how mem- 
bers of this order excelled in their tidy attire, quite in contrast to | 
some of the other Sufis who filled the streets of Cairo. The Shā- 
dhiliyya does not even have a fully developed system of mystical 
theories. Their most distinctive feature is that a Shadhili is sure to | 
be predestined as a member of this tariqa from preeternity and be- 
lieves that the qutb, the head of the spiritual hierarchy, will always 
bea member of this order.?? | 

Abül-Hasan left little written material; his tendency to write let- | 
ters of spiritual instruction, however, was emulated by some of his 
illustrious followers. The great prayer that he composed under the 
title Hizb al-bahr has become one of the most popular devotional 

35. Analecta 1:185, cited in Ignaz Goldziher and Joseph de Somogyi, “The Spanish 
Arabs and Islam,” Moslem World 4, no. 1 (1964): 37. 

36. Some books have been published in Arabic about the Shadhiliyya, one by 
CAbdu'l-Ķalīm Mahmud about the order and one by "Alī Safi Husayn about the 
poetry of fourteenth-century mystics in Egypt. On the theories of the Shadhiliyya, see 
Edward Jabra Jurji, ed. and trans., Illumination in Islamic Mysticism (Princeton, 


1938), and Jurji, "The Illuministic Sufis,” Journal of the American Oriental Society, 
1937 (the way from Ibn Masarrā via the Ishrāgiyya school to ash-Shādhilī). 
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texts—Ibn Battūta used it during his long voyages, apparently with 
success. 

The student of Sufism used to the florid and enrapturing songs of 
Persian mystical poets will find in the Shadhili writings a certain 
sobriety—the Baghdadian trend. That is understandable from the 
sources upon which the members of this order drew: Muhàsibi's 
Kitab ar-ridya, the fine psychological treatise of early Islam; Mak- 
kīs Qut al-qulüb; and Ghazzālī's Ihya ‘uliim ad-din. This sobriety 
also distinguishes the writings of the two masters of the order, two 
of the outstanding figures in the history of later Sufism, Ibn ‘Ata 
Allah al-Iskandarani and Ibn *Abbàd of Ronda. 

When Abi’l-Hasan ash-Shadhili died, Abū'l-"Abbās al-Mursī be- 
came his khalifa (d. 1287); he was succeeded by Tajuddin Ibn "Atā? 
Allah (d. 1309). Ibn ‘Ata’ Allah provided the Shadhiliyya with their 
classical literature, the Latā”if al-minan and, even more, the Hikam, 
a collection of 262 short sayings—a genre not uncommon in twelfth- 
and thirteenth-century Sufism—followed by four short treatises and 
a few prayers. These sentences are regarded as the finest expressions 
of Shadhiliyya ideals, and pious followers have uttered the opinion 
that, if it were permitted to recite any text other than the Koran in 
the ritual prayer one would surely recite the Hikam. As Pēre Nwyia 
says so poignantly about Ibn ‘Ata Allah: ‘His kikam are without 
contest the last Sufi miracle worked on the shores of the Nile, and 
this miracle belongs to the Shadhiliyya and was one of the instru- 
ments for their expansion." 37 

Numerous commentaries on the comparatively small book are 
extant; its influence extends through the western and central part of 
the Islamic world, but is rather less in the Persian-speaking lands. 
Yet one of the leading scholars of sixteenth-century India, "Alī al- 
Muttagi (d. 1556)—otherwise known as the author of a widely ac- 
cepted anthology of hadith, the Kanz al-“ummdal—has reworked the 
Hikam, as well as its major commentaries, classifying the sayings ac- 
cording to their contents. The concise Arabic style, the short and 
poignant sentences of the Hikam, enthrall every lover of Arabic lan- 

37. Paul Nwyia, Ibn "Atā? Allāh et la naissance de la confrērie šādilite (Beirut, 1972), 
contains the best introduction to Shādhiliyya thought and also an annotated trans- 
lation of the hikam, which is most welcome to Western scholars. The first English 
translation of the hikam appeared in Singapore in 1937: R. le R. Archer, "Muham- 
madan Mysticism in Sumatra," Journal Malayan Branch of the Royal Asiatic Society 
15, no. 2. A new English translation of the hikam, though interpreted from a peculiar 
oo is offered by Victor Danner, Ibn SAt@illah’s Safi Aphorisms (Lei- 
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guage. The wisdom conveyed in them is, to a certain extent, an 
elaboration of the sayings of the great masters of classical Sufism— 
one finds similarities not only with aphorisms of Junayd, but also. 
with those of Hallaj, of Niffari (whose work was studied in Egypt), 
and, of course, of Ghazzali. Nwyia has defined the main content of. 
the Hikam as a ‘‘dialectic of the mystery of God Who is both obscure 
and transparent." Sentences like the following conform exactly to 
the classical meditations: "If there were not the spaces of the soul, 
there would not be a mystical way, for there is no distance between 
you and Him that your foot could traverse"—an interiorization of 
the concept of the Path, reminiscent of sayings about the state of. 
qurb, "proximity," in earlier sources. "What veils God from you is 
His excessive nearness." He veils Himself because He is too trans- 
parent and becomes invisible by the very intensity of His light—a 
favorite idea with the Persian Sufis as well, and one often repeated 
in Rümi's work. | 
The Shādhiliyya soon extended itself to North Africa, where, in 
the fourteenth century, six differently named orders existed, about 
which little is known. In any case, Sufism in the Maghreb developed 
under the sign of the Ihya, as Pére Nwyia has correctly stated, and, 
the final victory of Shadhili ideas was brought about by Ibn *Abbàd 
ar-Rondi, a contemporary of the great North African philosopher 
of history Ibn Khaldiin (d. 1406). Ibn ‘Abbad’s Sharh al-hikam 
made Ibn ‘Ata’ Allah’s work widely known in the western Muslim 
countries and exerted a tremendous influence upon the different 
branches of Maghrebi Sufism.** 
Ibn “Abbād was born in Ronda in Spain in 1332. He studied in 
Tlemcen and Fez, a city that flourished under the Merinid rulers 
After a period of solitude and meditation under Ibn ‘Ashir in Salé, 
he eventually became a preacher and imam in the famous Qarà- 
wiyin madrasa in Fez. There he died in 1390. According to the 
sources, Ibn *Abbàd was a silent man who adhered strictly to the 
tenets of Ghazzālī's and Abū Najīb Suhrawardī's mystical works; he 
seems to have led a celibate life. Although he acted as a preacher in 
the leading mosque of Morocco for many years, his sermons, as far 
as they have been preserved, lack brilliance and emotional fire. It is 
through his writings—the Sharh al-hikam and the two collections of 





38. Paul Nwyia, Ibn SAbbad de Ronda (Beirut, 1961), a penetrating analysis of t 
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tres de direction spirituelle (Beirut, 1958). 








SUFI ORDERS AND FRATERNITIES / 253 


letters (fifty-four in all)—that one gains some insight into his soul as 
well as into his method of psychological guidance. He modestly 
admits that he never enjoyed real dhauq, mystical experience, or 
rapture and immediate "tasting" of the ineffable joy; nor was he 
granted any ecstatic experience—nothing "but the study of some 
Sufi works" brought him to his state. We do not find, in his expres- 
sions, that overwhelming love that inspired the intoxicated songs of 
many mystics, whose yearning grows, after every fulfillment. His is 
the unquestioning faith that eventually becomes deeply rooted in 
the soul and turns into unshakable certitude, yaqin. He always saw 
himself as ‘abd, a slave who constantly feels his nothingness before 
God’s majesty—not as a lover craving for union. The “vigilant fear 
of God's ruse (makr)” looms large in his devotion—“if God gives 
you something good He may want to punish you”; therefore one has 
to be on one’s guard and not neglect obedience and prayer for a 
single moment. It is natural that Ibn "Abbād should give a promi- 
nent place in his system to the constant struggle against the nafs: 
“There is no arrival to God but by God, as well as there is no veil 
between the servant and the Lord but his nafs. One does not fight 
the nafs by the nafs but fights it by God." 

Asín Palacios, the first Western orientalist to draw attention to 
Ibn "Abbād's work, in 1933, has seen in him "un precourseur hispa- 
no-musulman de San Juan de la Cruz."*? His main point of com- 
parison was the concept of the Dark Night of the Soul: he had found 
in Ibn "Abbād—influenced by Junayd as well as by the school of 
Aba Madyan*—a certain predilection for the state of gabd, the con- 
straint in which God reveals His graces better than in outward gifts 
and spiritual consolation. Ibn‘Abbad, following his predecessors in 
the Path, compares the gabd to the night out of which great things 
will be born. It is considered higher than bast, since man is com- 
pletely passive, renouncing his own will and acting only to the ex- 
tent that God makes him act. In this more than in any other mystical 
state, he feels his absolute dependence upon God, his nothingness, 
and thus is prepared for the highest possible attitude a servant can 
reach, that of uninterrupted shukr, “giving thanks,” “rendering 
grace." The problem of sabr and shukr, patience and gratitude, is 
solved here, and, following the traditional Sufi tripartition, Ibn 
“Abbad teaches man to thank God first with his tongue, then with 


39. M. Asin Palacios, "Sádilies y alumbrados," 4/-Andalus 9 (1944), 16 (1951). 
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his heart, until his whole being is transformed into gratitude and 


| 
| 
| 
| 
| 


every moment of life consists of gratitude toward the Lord: "Our 


whole occupation and only practice should be to consider God's. 


kindness toward us, and to think that our might and power is noth- 
ing, and to attach ourselves to God in a feeling of intense need for 
Him, asking Him to grant us gratitude." This is the conclusion of 


Shadhiliyya teaching, a teaching that, in its subtlest expressions, is 


directed not to a large community but to each individual, inspiring 
him to cultivate his heart until he knows himself to be completely 
in the hands of God, thanking him with every breath for His kind- 


ness—even though it may be outwardly hidden—uplifted by the 
mental prayer during which the heart forgets itself in the divine 


presence and is confirmed in its certitude. 


This teaching appealed neither to the lower classes, who needed 


more exciting means of getting onto the Path, nor to the poets, but 
is primarily connected with the middle class, the officials and civil 
servants who were trained in the Shadhiliyya method to fulfill their, 
duties carefully. It is revealing that one of the few modern orders 
that still attracts new disciples in Egypt, and gives them a thorough 
training in spiritual education, is an offshoot of the Shadhiliyya, a 
order that inspired man to a sanctification of his daily life. 
The Shadhiliyya mystics are credited with having invented the 
use of coffee as a way of staying awake during their litanies and 
vigils. Many mystics of the sober orders still rejoice in coffee as a use: 
ful means of attaining spiritual wakefulness and strictly refuse al- 
coholic beverages or drugs that would produce a spiritual intoxica: 
tion and thus preclude clear contemplation. | 
To show the wide range of mystical experiences in the Sufi orders, 
we may turn to an order that was founded in the eastern part of the 
Muslim world approximately half a century before the Shadhiliyya 
—the Kubrawiyya. Its founder is Abi’l-Jannab Ahmad, surnamed 
at-tammat al-kubva, ‘‘the greatest affliction” (cf. Stra 79:34), which 
is shortened to Najmuddin Kubrà. He was born in 1145 in Khiva 
in Central Asia. During his training as a traditionalist, he traveled 
widely throughout the Muslim world, returned to Khwarizm about 
1185, and was killed during the Mongol invasion in 1220. His tomb 
is located in Uzgen. 
Kubrā was a prolific writer; his Arabic commentary on the Koran 





41. See Michael Gilsenan, Saint and Sufi in Modern Egypt (Oxford, 1973), an ex- 
cellent study of the contemporary Hamidiyya-Shadhiliyya. 
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in nine volumes was continued by his disciple Najmuddin Daya 
Rāzī and then by another prominent member of the order, "Alā'ud- 
daula Simnānī. Kubra’s mystical treatises on the ten stages for the 
novices have been translated and commented on in several of the 
Islamic languages; he followed the example of Sulami and Suhra- 
wardi in composing a book on the etiquette of the disciples. 

Kubrā's main work is the Fawā'ih al-jamāl wa fawātih al-jalāl, 
which has been thouroughly analyzed by Fritz Meier in his excel- 
lent edition.? The work contains Kubrà's mystical psychology and 
gives an account of the visions and ecstatic experiences the mystic 
may attain. There is no doubt that Kubra himself experienced these 
heavenly journeys and traversed the cosmic ranks in his visions. He 
agrees with other Sufi theoreticians insofar as he sees man as a mi- 
crocosmos, containing everything that exists in the macrocosmos; 
man can be qualified with God’s qualities, with the exception of the 
rank Allah ar-Rahman ar-Rahim. But he regards God’s qualities as 
located in special places in heaven, and the mystic who reaches these 
points during his spiritual ascension can incorporate them in him- 
self. ‘These acts are regarded by him as perfectly real, for the "heart" 
Is a fine body that ascends through the heavens. However, such ex- 
periences can be realized only after the strictest adherence to the 
rules of the tenfold Path, some conditions of which are to abstain 
from food as much as possible and to give complete surrender to the 
sheikh by giving up one's own will completely. Included in the 
path, too, is the so-called “way of Junayd”: constant ritual purity, 
constant fasting, constant silence, constant retreat, constant recol- 
lection of God, and constant direction of a sheikh who explains the 
meaning of one’s dreams and visions. Finally, one must give up re- 
sistance to God’s decree and refrain from prayer for reward in the 
otherworld. This is the theoretical foundation of the Kubrawi 
order. 

Permanent concentration upon the divine names in the retreat 
leads to mystical awareness. Najmuddin Kubra gives an exact de- 
scription of the revelations of colored lights that occur to the initiate 
during his spiritual training: there are dots and spots and circles; 


42. Najmuddin al-Kubrá, Die "fawā?ih al-ģšamāl wa fawātih al-ģalāl” des Naģmud- 
din Kubrà, ed. Fritz Meier (Wiesbaden, 1957), is one of the indispensable books for 
the student of Sufism, mainly because of Meier's detailed introduction to the thought of 
Kubrā. See also Fritz Meier, "Stambuler Handschriften dreier persischen Mystiker: 
‘Ain al-Qudat al-Hamadani, Nagm ad-dīn al-Kubrā, Naģm ad-dīn ad-Dājā,” Der 
Islam 24 (1937). 
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the soul passes through periods of black color and of black and red 
spots until the appearance of the green color indicates that divine 
grace is near—green has always been considered the highest and 
heavenly color. | 

Ihe Kubrawiyya developed an elaborate color symbolism. Ku- 
bra’s disciple Najmuddin Dàyaà speaks of white as connected with 
Islam, yellow with īmān, "faith," dark blue with ihsün, "benefi- 
cence,” green with i£m?nàn, "tranquillity," light blue with īgān, 
"true assurance," red with ‘irfan, “gnosis,” and black with hayaman, 
“passionate love and ecstatic bewilderment.” Black is the light of the 
essence, the “Divine Ipseity as revealing light that cannot be seen 
but makes see”; it is the color of jaldl, the unfathomable divine 
majesty, whereas God’s jamal, His beauty, reveals itself in other 
colors. But beyond the Black Light—the experience of which has 
been equated with the experience of fand as well—is the “mountain 
of emerald,” the color of Eternal Life (CL 153, 160). | 

There are other sequences of colors as well, and Kubra admits 
that the colors and forms seen by the disciples can have different 
meanings and imports. They may even be of different origins—for 
Kubrā, good psychologist that he is, knows that the khawātir, the 
ideas occurring to the heart in the state of retreat, may be of divine 
or satanic origin, may stem from the human heart or from the lower 
soul, may come from angels or from jinns. Therefore, the disciple 1 





always in need of a master to instruct him carefully in the deepe 
meaning of this or that color, form, or thought. | 

In the state of elevation, the mystic may be able to read heavenly 
books in languages and characters previously unknown to him and 
learn the heavenly names of things and beings, including his = 
eternal name, which is different from his worldly name. | 

The Kubrawiyya chose as dhikr the profession of faith, which, 
when practiced under the stern conditions of the initial retreat, 
should work not only on the breath but even on the blood and per- 
meate the disciple’s entire being. Then the adept will learn that the 
Greatest Name of God is Allah, or rather the k at the end of this 
word. | 
One of the unusual aspects of Najmuddin Kubra’s psychology is 
the concept of the shahid al-ghaib, the Doppelganger in the other- 


world, who may appear to the mystic at certain stages of the Pat 


43. Johann Leberecht Fleischer, “Uber die farbigen Lichterscheinungen der Sufis,” 
Zeitschrift der Deutschen Morgenlündischen Gesellschaft 16 (1862). 
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and is reminiscent, in a certain way, of Suhrawardi Maqtil’s angelic 
half of the soul, which lives outside the body. The Mazdaist idea of 
the personification of one’s thoughts and actions may underlie the 
concepts of both mystics. 

It is natural that a mystic who attributed such great importance 
to otherworldly realities should also have developed a theory of 
himmat and tasarruf. Kubra, like his contemporaries, held that the 
mystic is capable of bringing certain events to pass by directing his 
spiritual energy toward the sphere of possibilities, just as his spiri- 
tual energy allows him to work upon other human beings, forming 
their hearts according to the exigencies of the mystical Path. 

Kubra implanted his mystical theories in the Central Asian areas, 
from which they spread to Turkey and India. His disciple Najmud- 
din Dàyà Razi left Khwarizm before the Mongols invaded it and 
migrated to Anatolia; in Sivas he wrote his Mirsad ul-ibad, which 
he dedicated to the Seljukid ruler of Konya, *Ala'uddin Kaykobad 
—the same sultan who gave shelter to Jalaluddin Rimi and his 
family during those same years. The Mirsad ul-‘ibad became one of 
the favorite books of mystics throughout the Persian-speaking world 
and was soon translated into Turkish.“ It was frequently used in 
India, so much so that in one of the strange and fanciful apologies 
of Islam against Hinduism, the Hujjat al-Hind, the clever parrot 
who instructs the princess in Islamic doctrine quotes long para- 
graphs from the Mirsdd ul-‘ibad.* A good translation of this book 
into a Western language is one of the desiderata in the field of Sufi 
studies. 

Another Kubrāwī, "Alā'uddaula Simnānī (d. 1936), who had 
spent his youth at the Ilkhanid court, was an excellent mystical psy- 
chologist and philosopher and is often cited because of his state- 
ments that question the truth of Ibn *Arabi's concept of wahdat al- 
wujūd (see chapter 6). He thus became a favorite saint of the later 
Nagqshbandiyya.* 

44. Najmuddīn Dāyā Rāzī, Mirsād ul-Sibdd (Tehran, 1312 sh./1933). 

45. Ibn SUmar Mihrābī's Hujjat al-Hind, not yet published, was probably written 


in 1645. See D. N. Marshall, Mughals in India: A Bibliography (Bombay, 1967), nos. 
221, 1809. 

46. On Simnānī, see Hermann Landolt, “Simnānī on Wahdat al-Wujūd,” in Col- 
lected Papers on Islamic Philosophy and Mysticism, ed. Mehdi Mohaghegh and Her- 
mann Landolt (Tehran, 1971); Landolt, ed. and trans., Correspondence spirituelle, 
échangé entre Nouroddin Esfarayeni (ob. 717/1317) et son disciple “Aläoddawleh Sem- 
nānī (ob. 736/1336) (Tehran and Paris, 1972), a highly interesting document; and 
Marijan Molé, “Un traité de Alā?ud-dawla Simnānī sur "Alī ibn Abi Talib,” Bulletin 
de l'Institut Francais de Damas 16 (1958-60). On the later Kubrawiyya in general, see 
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The Kubrawiyya became the most important order in Kashmir 
in the latter part of the fourteenth century, when, according to the 
legend, Sayyid ‘Ali Hamadhani migrated to that country with 
seven hundred followers." Coming from a high-ranking family, 
Hamadhàni underwent Sufi education as a young boy and wan- 
dered through the eastern Islamic lands, including Ceylon, until 
he reached Kashmir in 1371. He is the author of several commen- 
taries—including a commentary on the Fusüs al-hikam—and numer- 
ous other books in Arabic and Persian. His influence did much to 
shape Muslim mystical thought in the Kashmir valley, which had 
only recently been Islamized. Hamadhani died in 1385 in Swat, 
but his order remained active in the Subcontinent, though it lost 
some of its initial strength in the course of time and was eventually 
superseded by orders like the Chishtiyya, Suhrawardiyya, Qadiriyya, 
and, since about 1600, the Naqshbandiyya in India. Still, the works 
of Kubrawi saints have deeply influenced Indo-Muslim mysticism.** 


Molé, "Les Kubrawiyya entre Sunnisme et Shiisme," Revue des études islamiques, 
1961; and Molé, "Professions de foi de deux Kubrawis," Bulletin de l'Institut Fran- 
çais de Damas 17 (1961-63). 

47. Teufel, SAli-i Hamadānī, contains a biography of the saint. For his mystical 
theories see Fritz Meier, “Die Welt der Urbilder bei SAli Hamadani,” Eranos-Jahrbuch 
18 (1950). 

48. On another leading mystic of the Kubrawiyya, ‘Aziz an-Nasafi, see Fritz Meier, 
“Die Schriften des CAziz-i Nasafi," Wiener Zeitschrift für die Kunde des Morgenlandes 
52 (1953); and Meier, “Das Problem der Natur im esoterischen Monismus des Islams, * 
Eranos-Jahrbuch 14 (1946). See also Marijan Molé, ed., Le livre de l'homme parfai! 
(Paris and Tehran, 1962). 
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SUFISM 





SUHRAWARDI MAQTUL, THE MASTER OF ILLUMINATION 


The main current of moderate orthodox Sufism had been 
systematized by Ghazzālī, yet his own works contain views that 
were to develop in full in that stream of Islamic theosophy against 
which he had fought so relentlessly. His Mishkat al-anwar, ‘““The 
Niche for Lights,” is the book from which most of the later Sufis 
start. The clearest expression of the light mysticism that had been 
known to the Sufis from early times and was first set forth explicitly 
in this work of Ghazzali's is found in the mystical theories of 
Shihabuddin Suhrawardi.! 

Suhrawardi was born in 1153 in the same place in northwestern 
Iran from which the founder of the Suhrawardiyya order came. 
After initial studies he wandered through the central Islamic coun- 
tries until he was drawn to Aleppo by the Ayyubid ruler al-Malik 
az-Zahir, who was fond of Sufis and scholars. But the lawyer divines, 


1. Henri Corbin, Sohrawardi d'Alep, fondateur de la doctrine illuminative (ishraqi) 
(Paris, 1939), was the first of Corbin’s numerous studies devoted to the shaykh al- 
ishraq. Suhrawardi Maqtül, "Le bruissement de l'aile de Gabriel," ed. and trans. Henri 
Corbin and Paul Kraus, Journal asiatique, 1935, is an analysis of an important short 
Persian treatise. See the Bibliography for further works, and Hellmut Ritter, "Philo- 
logika IX: Die vier Suhrawardi," Der Islam 24-25 (1935-36). 
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afraid of the brilliant young philosopher-mystic, eventually per- 
suaded the king, with the help of his father Saladin—the hero of the. 
Crusades—to imprison Suhrawardi; he died in prison at the age of 
thirty-eight in 1191. That is why he is often called al-maqtül, "he 
who was killed," to avoid confusion with the two other Suhrawardis| 
who played decisive roles in the formation of Sufi orders and the 
systematization of mystical thought. 

Suhrawardi is the shaykh al-ishráq, the master of the philosophy 
of illumination. “What is conceived metaphysically as existence; 
(wujid) coincides with what is grasped in terms of the root experi- 
ence as Light (nir). In this context existence is light.”* The teach- 
ings pertaining to the philosophy of light were laid down by: 
Suhrawardī in nearly fifty Arabic and Persian books. They show 
influences and criticism of peripatetic philosophy, of Ibn Sina, 
and a somewhat surprising, yet wonderful combination of Iranian, 
Hellenistic, and ancient oriental elements. His four large didactic 
and doctrinal works culminate in the Hikmat al-ishraq, “The 
Philosophy of Illumination”; shorter, and easier to comprehend, : 
are a number of Arabic and Persian writings of which the Hayakil 
an-niir, ‘“The Altars of Light,” has gained special fame. Written 
originally in Arabic, it is also extant in Persian; numerous com- 
mentaries in the Islamic languages exist, and a Turkish version 
was produced by Isma‘il Anqarawi, the seventeenth-century scholar | 
who wrote a commentary on Rümi's Mathnawi as well. The Ha- 
yakil, like some other works by the shaykh al-ishrāg, has been read 
in Muslim India throughout the centuries. 

The most fascinating of Suhrawardi's writings are some symbolic: 
tales and mystical narratives in which he describes the journey of 
the soul and his angelology in strange and beautiful symbols, such 
as ‘Aql-i surkh, ‘“The Red Intellect,” Awaz-i par-i Jibrīl, "The! 
Sound of Gabriel’s Wing,” Lughat-i miiran, “The Language of the 
Ants” (alluding to the Koranic story, often elaborated upon by the 
Sufis, of Solomon and the complaining ants), or Safir-2 Stmurgh, 
“The Whistling of the Simurgh,” that mystical bird that, according 
to Islamic tradition, lives on the world-encircling mountain Qaf and 
that became the symbol of the divine in the work of Suhrawar- | 
di's contemporary, Fariduddin ‘Attar. Suhrawardi’s treatise on love 


2. Toshihiko Izutsu, “The Paradox of Light and Darkness in the Garden of Mystery 
of Shabastari," in Anagogic Qualities of Literature, ed. Joseph P. Strelka (University 
Park, Pa., 1971), p. 299. ! 
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is based primarily on Avicenna’s book on the same subject. His 
wāridāt and taqdisat, prayers and sanctifications, different types of 
mystical invocations, reflect the whole range of his mythical and 
religious ideas. 

Suhrawardī took his inspiration from different Islamic sources, 
among which the theology of Hallaj must certainly be mentioned. 
In fact, one may detect similarities between the two mystics not only 
in their violent deaths but also in the "divine fire that devoured 
Suhrawardi's soul."? At the same time Suhrawardi considered him- 
self a continuer of the traditions of old Iran and ancient Egypt. 
He derives the wisdom of which he considers himself the true rep- 
resentative from Hermes (Idris in Islamic sources). Through the 
Greek philosophers, culminating in Plato, this spiritual stream 
reached Dhi’n-Niin and Sahl at-Tustari; through the Persian 
priest-kings it was transmitted to Bāyezīd Bistāmī and Kharagānī, 
and to Hallaj. Suhrawardi’s attempt to unite the two major trends 
of pre-Islamic theosophical tradition makes his work extremely im- 
portant for the student of the history of religion. 

Suhrawardi’s main theories can be summed up in the following 
quotation: 


The Essence of the First Absolute Light, God, gives constant illumina- 
tion, whereby it is manifested and it brings all things into existence, 
giving life to them by its rays. Everything in the world is derived from 
the Light of His essence and all beauty and perfection are the gift of 
His bounty, and to attain fully to this illumination is salvation. 

The ontological status of a being depends on the degree to which 
it is illuminated or veiled. The light radiates through longitudinal 
and latitudinal orders of angels who stand in well-defined relations 
to each other. Suhrawardi’s angelology is perhaps the most attrac- 
tive aspect of his work. He sees angels everywhere; they are as nu- 
merous as the fixed stars, i.e., innumerable. In one group of these 
angels, each angel dominates a species; they are often called by 
Zoroastrian names, since many of their features are inherited from 
the Iranian tradition. Gabriel is the archetype of humanity, the 
rabb an-nau‘ al-insdni; he can be equated with the Holy Spirit and, 
as sugh, with the preexistent spirit of Muhammad, the prototype 


3. l Nwyia, Ibn *At? Allàh et la naissance de la confrérie šādilite (Beirut, 1972), 
p. 10. 

4. S, yed H. Nasr, Three Muslim Sages (Cambridge, Mass., 1963), p- 69; a fine study 
of Avic ina, Suhrawardi, and Ibn SArabi. 
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and model of humanity. All things are brought into existence by. 
the sound of Gabriel's wings, which extend over the whole world. 
In addition to this general guardian angel of humanity, each soul 
has its own guardian angel. For the soul has a previous existence 
in the angelic world and “upon entering the body [it] . . . is divided 
into two parts, one remaining in heaven and the other descending 
into the prison or ‘fort’ of the body.'”* That is why the soul is un- 
happy in this world; it searches for its other halt and must be re: 
united with its heavenly prototype in order to become perfected 
and to become itself again. | | 

The archangels are located in the Orient (sharq), which is con- 
ceived as the world of pure light devoid of matter, whereas the | 
Occident is the world of darkness and matter; the two regions are 
separated by the heaven of fixed stars—which means that Orient 
and Occident should be understood in the vertical rather than in 
the horizontal sense. Man lives in the ghurbat al-gharbiyya, the | 
"western exile": fallen into a well in the city of Qairuwan, he longs 
for home—for Yemen, Arabia felix, the Orient of light—and tries | 
to find this radiant place during his sojourn on earth. | 

'The choice of Yemen, the country connected with the right side, 
is not accidental—did not Muhammad feel the nafas ar-Rahman, 
the “breath of the Merciful,” come from Yemen, where Uways al- 
Qarani lived? Later Ishraqi philosophers would confront the 
hikmat-i yindni, ‘‘Greek philosophy,” with the hikmat-t yamani, 
“Yemenite wisdom,” which is mystical knowledge granted by im- 
mediate gnosis. 

When reading Suhrawardī's description of the "Orient of the | 
soul,” it is difficult not to think of the dreams of German romantic 
poets and philosophers, who saw in the Morgenland the mythical 
Orient, the true home of mankind, the lost Paradise, the goal of 
the spiritual pilgrimage (symbolized, in our day, by Hermann 
Hesse's Morgenlandfahri). And the symbolism of Yemen has | 
reached even the Rosicrucians. 

It is clear that the condition of the soul after death depends upon | 
the degree of illumination and purification it has reached during 
this life; life is a constant process of striving to attain that primor- 
dial light in its purity. The perfect state is granted only to the elect 
few, yet it should be everybody’s goal. 

Suhrawardi’s philosophy was taken up mainly by Shia philoso- 


5. Ibid., p. 73. 
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phers and constituted a very important element in Persian philo- 
sophical thought in the later Middle Ages. Molla Sadra of Shiraz 
(d. 1640) was deeply influenced by Suhrawardian ideas, and the 
Iranians who migrated to India took the philosophy of ishráq with 
them and taught it in Indian mystical circles, so that even an or- 
thodox mystic like Mir Dard in the eighteenth century equates God 
with light—an idea that finds a faint echo in some sentences of Iqbal 
as well. 


IBN SARABI, THE GREAT MASTER? 


Whereas Suhrawardi's spiritual legacy remained, for the 
most part, restricted to the Persian world, the influence of Ibn 
"Arabi—ash-shaykh al-akbar, "the greatest master"—on the general 
development of Sufism can scarcely be overrated. For most of the 
Sufis after the thirteenth century, his writings constitute the apex of 
mystical theories, and the orthodox have never ceased attacking him. 

A correct interpretation of Ibn ‘Arabi’s thought is difficult. The 
traditional Western view is that he is the representative of Islamic 
pantheism, or monism, and that because of such monist theories, he 
destroyed the Islamic idea of God as a living and active force and 
was largely responsible for the decay of true Islamic religious life. 
On the other hand, modern mystical thinkers, such as Seyyed H. 
Nasr, see in Ibn ‘Arabi’s work a full explanation of what was al- 
ready understood by earlier Sufis. In fact, it is surprising to find 
how many formulations attributed to him are already found in 
the so-called "classical" period. It may be that the very fact that 
he was more a genius of systematization than an enraptured mystic 
proved helpful for the generations to come, who found, thanks to 
him, a comprehensive system at their disposal. As even Ahmad Sir- 
hindi—usually considered Ibn ‘Arabi’s antagonist—had to admit: 
“The Sufis who preceded him—if they spoke about these matters 
at all—only hinted at them and did not elaborate. Most of those 
who came after him chose to follow in his footsteps and used his 
terms. We latecomers have also benefited from the blessings of that 
great man and learned a great deal from his mystical insights. May 
God give him for this the best reward.’’7 

6.See Osman Yahya, Histoire et classification de l'oeuvre d'Ibn ‘Arabi, 2 vols. 
(Damascus, 1964). See also the review by Joseph van Ess in Erasmus 17, nos. 3-4 (1965). 


7. Yohanan Friedmann, Shaykh Ahmad Sirhindi: An Outline of His Thought and 
a Study of His Image in the Eyes of Posterity (Montreal, 1971). 
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Ibn ‘Arabi was born in 1165 in Murcia, Spain, and was educated 
by two women saints, one of them Fatima of Cordova (see Appen- 
dix 2). It is said that, during his stay in Cordova, he met Averroes, 
the philosopher and court physician of the Berber dynasty of the 
Almohads of Marrakesh. In Tunisia, Ibn ‘Arabi studied Ibn Aasyi's 
Khal‘ an-na‘layn, “The Taking Off of Both Shoes,” a book of which | 
Ibn Khaldün said, 150 years later, that it should be burned or | 
washed off because of its heterodox ideas. The author of this 
questionable work had been the founder of a mystico-political 
group, the muridün, that was involved in an insurrection against 
the Almoravid rulers in Algarve in southern Portugal about 1130. 

Ibn ‘Arabi certainly studied the works of Ibn Masarrā of Cor- 
dova, who, about goo, had spoken about the purifying illumination 
and who has been classified among the philosopher-mystics. Per- 
haps the western Muslim world was generally more inclined toward | 
a more philosophical or theosophical interpretation of religion, as 
contrasted to the enthusiastic, enraptured attitude of many of the 
mystics in the eastern countries—trends that can be observed in the 
peculiarities of some of the mystical fraternities as well. 

In 1201 Ibn ‘Arabi was inspired to perform the pilgrimage to 
Mecca. It was there that he met a highly accomplished young 
Persian lady. Enraptured by her beauty and intelligence, he com- 
posed the Tarjuman al-ashwaq, ‘““The Interpreter of Longing,” 
graceful verses written in the best tradition of classical Arabic 
poetry.® He himself later interpreted the booklet in a mystical sense, 
a device common to many Sufi poets. Further journeys led the 
mystic—who claimed to have received the khirga from Khidr—to | 
Cairo and to Konya, the capital of the Rum Seljukids. Young Sadr- | 
uddin Qónawi was to become his foremost interpreter (d.1274). 
The sheikh visited Baghdad and eventually settled in Damascus, 
where he died in 1240; his tomb is a goal for pious pilgrims. 

Ibn ‘Arabi has produced an enormous number of works, among 
which Al-futihat al-makkiyya, “Meccan Revelations,” in 560 chap- | 
ters,!° and the Fusiis al-hikam, “Bezels of Divine Wisdom,” have 











8. Ibn Khaldin, Shifd? as-s@ il li-tahdhib al-masail, ed. M. ibn Tavit at-Tanci (Is- 
tanbul, 1957), p. 110; Ibn Khaldūn's fatwa@ against the heretic Sufis. 

g. The "Tarjumān al-ashwāg”: A Collection of Mystical Odes by Muhyiueddin ibn | 
al-“Arabi, ed. Reynold A. Nicholson (London, 1911), with translation, is still the best , 
available introduction. 

10. Al-Futūķāt al-makkiyya, 4 vols. (Cairo, 1329 h./1911). 
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gained the greatest popularity." !! 'T'he fifteenth-century Naqshbandi 
mystic Muhammad Pars4 compared the Fusūs to the soul and the 
Futuhat to the heart (N 396); later Naqshbandis would be more 
reserved in their judgment, if they did not condemn outright the 
theories contained in these books. 

The Futūhāt were, as the author claims, dictated by God through 
the angel of inspiration, whereas the Fusüs, a small volume of 
twenty-nine chapters dealing with prophetology, were inspired by 
the Prophet. Each “bezel” speaks of the human and spiritual nature 
of a certain prophet; this serves as a vehicle for the particular aspect 
of divine wisdom revealed to that prophet. The book became so 
popular that the poets could play with its title, as did Jami, a great 
admirer of Ibn ‘Arabi, when he addressed his beloved: 


If the author of the “Bezels” had seen your lip, 
he would have written hundred “bezels” about the 
wisdom of the Messiah.” 


The lip of the beloved is, in the traditional image, as life-bestowing 
as Jesus’ breath and at the same time resembles the ruby-signet 
in shape and color. The verse assumes that every reader would be 
familiar with the contents of the Fusūs al-hikam. 

A translation of the Fusüs into a western language is extremely 
difficult; the style is so concise that it reads very elegantly in the 
original but needs a detailed commentary for the non-Muslim 
reader. The influences of gnosticism, Hermetism, and Neoplatonic 
thought make Ibn *Arabi's works look very complicated and often 


11. Fugüs al-hikam, ed. Abū”l-Alā? Affifi (Cairo, 1946); translated into German by 
Hans Kofler as Das Buch der Siegelringsteine der Weisheit (Graz, 1970), which is not 
very satisfactory. More congenial is the part translation by Titus Burckhardt, La 
sagesse des prophètes (Paris, 1955). Burckhardt has built his Introduction to Sufi Doc- 
trines (Lahore, 1959), an English version of his German book Vom Sufitum (Munich, 
1953), upon the teachings of Ibn ‘Arabi. Ibn SArabi’s fusiis were even translated into 
Urdu verse by a pious Indian Muslim in the late eighteenth century; see Maulana 
"Abdas Salam Nadwi, Shi*r al-Hind (Azamgarh, ca. 1996), 2:209. The first scholarly 
introduction to Ibn SArabi’s work in Europe was Hendrik Samuel Nyberg, Kleinere 
Schriften des Ibn ‘Arabi (Leiden, 1919), an excellent edition and evaluation of the 
thought of Ibn ‘Arabi, unfortunately too little known among the students of Sufism. 
See also Arthur Jeffery, "Ibn al-*Arabi's Shajarat al-Kawn,” Islamic Studies, nos. 10 
and 11 (1959). One aspect of Ibn SArabi’s thought is discussed by Manfred Profitlich, 
Die Terminologie Ibn SArabis im “Kitab was@il as-s@il” des Ibn Saudakin (Freiburg, 
1973). 

12. Maulānā “Abdurrahman Jāmī, Dīwān-i kāmi!, ed. Hāshim Rižā (Tehran, 19341 
sh./1962), p. 470. 
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seem to present insurmountable difficulties to the translator. ‘That 
is why the interpretations of his work vary so greatly. 

In the first thesis devoted to Ibn ‘Arabi’s mystical system," A. A. 
Affifi holds that he is a pure pantheist and supports this by discussing 
his theory of love: 


Ibnul ‘Arabi’s pantheism is clear, when he says that the ultimate goal | 


of love is to know the reality of love and that the reality of love is identi- 
cal with God’s Essence. Love is not an abstract quality superadded to 


the Essence. It is not a relation between a lover and an object loved. | 


This is the true love of the "gnostics" who know no particular object of 
love.... 


When my Beloved appears, 

With what eye do I see Him? 

With his eye, not with mine, 

For none sees Him except Himself." 


Ibn ‘Arabi sees the revelation of God out of the pure being, ‘amd, 











the absolute inwardness, in the world of created things: "We our- : 


selves are the attributes by which we describe God; our existence | 


is merely an objectification of His existence. God is necessary to us 
in order that we may exist, while we are necessary to Him in order 
that He may be manifested to Himself." 


I give Him also life, by knowing Him in my heart.” 


This last sentence is reminiscent of verses by the seventeenth- 
century German mystic Angelus Silesius or the twentieth-century | 


poet Rainer Maria Rilke.!9 A verse in the Tarjuman al-ashwaq says: 


He praises me, and I praise Him, 

and He worships me and I worship Him. 
How can He be independent, 

When I help Him and assist Him? 

In my knowing Him, I create Him.” 


13. Abi?1-SAla? Affifi, The Mystical Philosophy of Muhyid'Din Ibnul-*Arabi (Cam- 
bridge, 1936). 
14. Ibid., p. 172. 
15. Henri Corbin, "Imagination créatrice et priére créatrice dans le soufisme d'Ibn 
Arabi," Eranos-Jahrbuch 25 (1956): 182. 
16. Angelus Silesius (d. 1677), Der Cherubinische Wandersmann: 
Ich weiss, dass ohne mich Gott nicht ein Nu kann leben; 
Werd ich zunicht, muss er sogleich den Geist aufgeben. 


See also some of Rilke's poems in Das Stundenbuch (1903), especially: 


Was wirst du tun, Gott, wenn ich sterbe? 
Ich bin dein Krug—wenn ich zerscherbe .... 


19. Affifi, Ibnul-*Arabi, p. 13. 
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Reynold A. Nicholson interprets these theories with the conclusion 
that “correlative terms are merely names for different aspects of the 
same Reality, each aspect logically necessitating the other and being 
interchangeable with it. According to the point of view God (ac- 
tually) is man and man is God, or God (conceptually) is not man and 
man is not God” (MC 121). Creator and creation are like water and 
ice, the same being in different modes or manifestations (NS 99)— 
an image that later poets lovingly employed. 

Ibn *Arabi's entire system is generally designated by the term 
wahdat al-wujüd, “‘unity of being.” The correct translation of this 
expression provides the key to most of his other theories. His con- 
cepts have evoked numerous discussions about the “pantheistic” 
or "monist" trend in later Islam. Marijan Molé has put his finger 
on the difficulty of translating wujüd correctly (MM 59-62): Ara- 
bic, like other Semitic languages, has no verb to express "to be." 
The term wujüd, which is usually translated as "being," "existence," 
means, basically, "finding," “to be found,” and is, thus, more dy- 
namic than mere “existence.” “At the end of the Path only God 
is present, is ‘found.’ ”” Thus, wahdat al-wujüd is not simply "unity 
of being," but also the unity of existentialization and the percep- 
tion of this act; it sometimes becomes quasi-synonymous with 
shuhüd, "contemplation," '"*witnessing," so that the terms wahdat 
al-wujüd and wahdat ash-shuhüd, which were so intensely discussed 
by later mystics, especially in India, are sometimes even inter- 
changeable (MM 61; cf. N 408). 

Everything gains its wujüd, its existence, by "being found,” i.e., 
perceived, by God, and “only their face that is turned to God is 
real, the rest is pure not-Being" (MM 97). That would imply that 
terms like pantheism, panentheism, and even Louis Massignon's 
term “existential monism" !? would have to be revised, since the 
concept of wahdat al-wujüd does not involve a substantial continu- 
ity between God and creation. In Ibn ‘Arabi’s thought a tran- 
scendence across categories, including substance, is maintained. God 
is above all qualities—they are neither He nor other than He—and 
He manifests Himself only by means of the names, not by His 
essence. On the plane of essence, He is inconceivable (transcending 
concepts) and nonexperiential (transcending even nonrational cog- 


18. Louis Massignon, "L'alternative de la pensée mystique en Islam: monisme exis- 
tentiel ou monisme testimonial," Annuaire de Collége de France 52 (1952). Massignon 
has always maintained that "monisme testimonial" is typically Islamic and compatible 
with orthodoxy. 
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nition). That means that in their actual existence the creatures are | 


not identical with God, but only reflections of His attributes. 


The main problem of interpretation seems to lie in the use of the . 
term “transcendent,” which in Western philosophy would scarcely | 
be applicable when speaking of Ibn *Arabi's God in words like | 
these: "By Himself He sees Himself . . . . None sees Him other | 


than He, no sent Prophet, nor saint made perfect, nor angel brought 
nigh know Him. His Prophet is He, and His sending is He, and 
His Word is He. He sent Himself with Himself to Himself.” ° 
This does not sound like a description of a “transcendent” God. 

Both Henri Corbin and Seyyed H. Nasr have repeatedly dwelt 
upon the nonpantheistic interpretation of Ibn *Arabi's thought; 


they have tried to show the importance of the theophanies and : 
the decisive role of what Corbin calls the “creative imagina- 
tion.” Then the relationship between God and creatures can. 
be condensed, very roughly, approximately this way: The Absolute | 


yearned in His Loneliness, and according to the tradition, "I wasa 
hidden treasure and I wanted to be known, so I created the world," 
produced creation as a mirror for His tajalliyat, His manifestations. 

The "pathetic God" brought into existence the named things for 
the sake of the primordial sadness of the divine names. The infinite 
thirst of the pathetic God is, in a certain way, reflected in the in- 
finite thirst of his creatures, who long for home— the concept of 
khamyaza, literally ‘‘yawning,” i.e., "infinite longing" (the longing 
of the shore to embrace the whole ocean), which plays such an 


important role in later Indo-Muslim poetry, may have its roots | 


in these concepts of the mutual yearning of Creator and creatures. 
Creation is "the effusion of Being upon the heavenly archetypes";?! 
it is as if glass pieces of a mirror were hit by light so that their 
iridescence becomes visible through this coloring. Or creation may 
be compared to articulation—did not the Koran speak of the nafas, 
the "breath" of the Lord, which is infused into Adam or into Mary 


to create a new being? The pure Essence was as if it had held its | 
"breath" until it could no longer do so—and the world appeared : 
as nafas ar-Rahman. As in breathing, so the universe is created and | 


19. Nasr, Three Muslim Sages, p. 107. 

20. Henri Corbin, L’imagination créatrice dans le soufisme d’Ibn ‘Arabi (Paris, 
1958); trans. Ralph Manheim as Creative Imagination in the Sufism of Ibn Arabi 
(Princeton, 1969), a thought-provoking study. 

21. Nasr, Three Muslim Sages, p. 107. 
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annihilated every moment; it is taken back into its transcendent 
origin just as breath is taken back into the lungs. And the great 
movement of going forth and returning is symbolically manifested 





in the two parts of the profession of faith—lā ilāk points to the- 
emanation of ‘‘things other than He,” and illa Allāh indicates their 


return to Him, to the everlasting unity.” 


This creation can be seen in various cosmic orders, which are | 
veiled from each other. The divine essence itself is called hahüt 


(derived from the h, the letter of the essence), and Ibn ‘Arabi is 
said to have experienced the vision of the highest divine essence in 
the shape of the word hu, “He,” luminous between the arms of the 
letter h . . The divine nature revealing itself is called /ahüt; 
the spiritual existence, beyond form, is jabarūt, where the divine 
decrees and spiritual powers are located. This plane is followed by 
the malakūt, the angelic world, whereas the place of humanity and 
creation is nāsūt. Ibn "Arabī and his followers insert between 
jabarüt and malakūt a sphere called ‘alam al-mithal, where the 
existentialization takes place; this is the sphere into which the high 
ambition (himma) and prayers of the saints reach in order to set 
spiritual energies free and bring the possibilities into actual 
being.” 








The most fascinating aspect of Ibn *Arabi's theories is the con- : 
stant correlation between the names and the named ones. Not only | 


is each of the twenty-eight degrees of emanation connected with a 


divine name (thus, the divine throne is the manifestation place of 
al-Muhit, "the comprehensive”; the vegetable world that of ar- 
Rāzig, the nourisher,” etc.),?* but each divine name is the rabb, the 
"Lord," of a created being, which is, in turn, its marbüb. 'T'he 
names may be compared to the archetypes, molds through which 
the creative energy was channeled to produce particular beings. 
The rabb, in His manifestation, remains Lord, and the marbūb 


remains servant, “who has a Lord,” but “God becomes the mirror | 
in which the spiritual man contemplates his own reality and man , 


22. Cyprian Rice, The Persian Sufis, 2d ed. (London, 1969), p. 64. 

23. Corbin, “Imagination créatrice,” p. 171. 

24. Fazlur Rahman, ''Dream, Imagination, and fālam al-mithāl,” Islamic Studies 
3, no. 2 (1964-65); Rahman's article is also in The Dream and Human Societies, ed. 
Gustave E. von Grunebaum and R. Caillois (Berkeley, 1966), pp. 409ff. 

25.$. A. O. Husaini, The Pantheistic Monism of Ibn al-Arabi (Lahore, 1970), a 
sober collection of texts with translation. 
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in turn becomes the mirror in which God contemplates His Names 
and Qualities.''?6 

The idea of the relation between the name and the named one 
may have contributed to the formation of one of the favorite sym- 
bols of later Persian mystical poetry, that of the bezel (the connec- 
tion with the “Bezels of Wisdom" may have contributed as well). 
The heart of the sheikh was considered a signet ring on which the 
divine names and attributes are imprinted, which he, in turn, 
would imprint upon his disciple, who might be compared to the 
piece of sealing wax (cf. MC 287). Rümi compares the mystic who 
has lost himself completely in God to the signet that bears God's 
name, and Indo-Persian Sufi poets carried this idea to the conclu- 
sion that "the mind becomes blank like the stone upon which the 
name of God will be engraved," so that no name and trace remain 
from the worthless stone, but everything is filled with His names. 


Do not seek anything from us but the name of 
somebody, 

like the bezel we are the place of the manifestation 
of the names, 


sang Mir Dard in the mid-eighteenth century, though he, on the 
whole, rejected many of Ibn *Arabi's ideas.? 

The theory of the names and the named also implies that a 
certain form of faith is designated for every human being. The 
faithful can have vision only of the form of faith he professes; the 
Muslim will see it differently from the Christian or Jew. We are 
reminded of the Indian myth of the gopis, each of whom saw 
Krishna as the beloved in the form in which she had imagined him 
and which, in a certain sense, belonged to her. For name and named 
one are mutually interdependent, united through a unio sympa- 
thetica. 

Ibn ‘Arabi is usually praised as the advocate of religious toler- 
ance, and everyone who tries to underline the “mystical ideal of 
tolerance” and indifference to exterior forms and rituals quotes 
his verses: 


My heart is capable of every form, 
a cloister of the monk, a temple for idols, 


26. Nasr, Three Muslim Sages, p. 116. 
27.Khwaja Mir Dard, Diwdn-i farsi (Delhi, 1310 h./1892-93), pp. 7, 56, 84, 147; 
Dard, Urdu Diwan, ed. Khalīl ur-Rahmān Dā?ūdī (Lahore, 1962), p. 118. 
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a pasture for gazelles, the votary's Kaaba, 
the tables of the T hora, the Koran. 

Love is the creed I hold: wherever turn 

His camels, love is still my creed and faith. 


But this seemingly tolerant statement contains, rather, a statement 
about the author's own lofty spiritual rank: “The form of God is 
for him no longer the form of this or that faith exclusive of all 
others, but his own eternal form which he encounters at the end of 
his tawàf."?? It is highest self-praise, acknowledgment of an il- 
lumination that is far beyond the “illumination of the names,” 
but not tolerance preached to the rank and file. 

One aspect of Ibn ‘Arabi’s theories deserves special mention: 
it is the role attributed to the female element (the word for essence, 
dhat, being feminine in Arabic, he could speak of the “woman 
creator,’ the secret of the compassionate God through which God 
is revealed [see Appendix 2]). His modern critics define such in- 
terpretations as "para-sexual symbolism which abound in his 
thought”; even Adam is, so to speak, "female," since Eve was born 
from him. And indeed, it is quite embarrassing for an uninitiated 
person to read, in the Fusüs, the final chapter on Muhammad, the 
seal of prophets and saints, where the meditation centers around 
the hadith: ‘God has made dear to me three things: perfume and 
women, and my heart’s consolation is in prayer.” 

One of the pillars of Ibn ‘Arabi’s system is the veneration of 
Muhammad, who assumes, in his theories, the role of the Perfect 
Man. He is the total theophany of the divine names, the whole of 
the universe in its oneness as seen by the divine essence. Muham- 
mad is the prototype of the universe as well as of man, since he is 
like a mirror in which each sees the other. The Perfect Man is 
necessary to God as the medium through which He is known and 
manifested. He is “like the pupil in the eye of ‘humanity’ ’’ (MC 
300, 117). The Muhammadan reality, haqiqa muhammadiyya, 
bears in itself the divine word that reveals itself in its particulars 
in the different prophets and messengers until it reaches, once more, 
its fullness in the Prophet of Islam. A modern French follower of 
Ibn ‘Arabi has condensed the master’s theories about prophetology 

28. Ibn ‘Arabi, Tarjumdn, ed. Nicholson, no. 11, lines 13-15. 


29. Corbin, “Imagination créatrice,” p. 180. 
30. Fazlur Rahman, Islam (London, 1966), p. 146. 
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as laid down in his Risálat al-Ahadiyya, “About Divine Unicity,” 
as follows: 


In the Absolute, the Messenger is no longer the Sent One but the Abso- 
lute, he is at the same time the receptacle of the effusions of the Absolute, 
His Gift; as far as he is a relative being, he is the Illiterate Prophet and 
receptive of his own aspect of being the Sent one, of Descent or Divine 
Revelation; eventually, the Prophet is the active revealer before the 
world which accepts, by his mediation, the highest message.?! 

The Perfect Man is he who has realized in himself all the possibili- 
ties of being; he is, so to speak, the model for everybody, for, in 
fact, every being is called to realize his innate possibilities in ac- 
cordance with the divine name that is his particular rabb. How- 
ever, only the prophets and saints reach that level. Iqbal's ideas of 
the Perfect Man as he who has developed his individual possibilities 
to the fullest bloom are derived from these theories rather than 
from the Nietzschean superman. 

Even though Ibn *Arabi may have claimed not to have created 
any system, his sharp and cool intellect certainly brought him to 
systematize his experiences and thoughts, and the influence of his 
terminology upon later Sufis seems to show that they accepted his 
thoughts as a handy systematization of what formed, in their view, 
the true essence of Sufism. There is no doubt that this theosophical 
mysticism is attractive because it gives an answer to most of the 
questions of being and becoming, of creation and return. 

This system is the very reverse of the teachings of orthodox 
Islam, as a modern Muslim thinker like Fazlur Rahman holds, 
following the leading medieval Hanbalite theologian, Ibn Taymiy- 
ya (d. 1328):?? “A thoroughly monistic system, no matter how 
pious and conscientious it may claim to be, can not, by its very 
nature, take seriously the objective validity of moral standards.” * 
For here, both good and evil are from God, and as much as Mu- 
hammad is the manifestation of the name al-Hādī, "who guides 
right," so much is Satan the manifestation of the name al-Mudill, 
"who leads astray.” Everything is in perfect order—that is the mean- 
ing of God's rahma, “mercy.” 

Has the easy formulation of "unity of being" contributed to the 


31. Léon Schaya, La doctrine soufique de l'unité (Paris, 1962), p. 68. 

32. Ibn Taymiyya, “Ar-radd Sala Ibn SArabi wa?s-Sifiyya,” MajmiSa rasa?il shaykh 
al-Islam Ibn Taymiyya (Cairo, 1348 sh./ 1929-30). 

33. Rahman, Jslam, p. 146. 
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decline of Islam, especially in its simplified and dangerous con- 
densation as hama ist, “everything is He,” which left no room for 
the subtle distinctions maintained by Ibn ‘Arabi himself? Was the 
transformation of classical Sufism with its stress on “amal, “religious 
Work," "activity," not completely superseded by “irfān, “gnosis,” 
theosophical knowledge as provided by an ingenious system? Hans 
Heinrich Schaeder has, in his thought-provoking article on the 
Perfect Man, written in 1925, contrasted Hallāj and Ibn ‘Arabi by 
saying: 

The fulfillment of Islamic revelation through complete loving surren- 
der to God, as inherent in original Islam, and raised onto the level of 
full consciousness by Hallāj who realized it in his life and in his mar- 
tyrdom, was replaced, by Ibn *Arabi, with a systematization of Weltdeu- 


tung [explanation of the world] which is no longer concerned with active 
but only with contemplative piety.*4 


One may achieve a profounder understanding of the system of 
Ibn ‘Arabi now than was possible fifty years ago; but the discussion 
about his role—positive or negative—will probably never end as 
long as there are two different approaches to the mystical goal—by 
activity and conformity of will, or by contemplation and gnosis. 


IBN AL-FARID, MYSTICAL POET 


It has become customary to mention the name of Ibn 
‘Arabi along with that of his contemporary Ibn al-Farid—as differ- 
ent as the two great thirteenth-century masters of Arabic Sufism 
were.” On the one hand, there was the powerful personality of the 
Spanish-born theosophist who poured out his knowledge and mysti- 
cal experiences in a few poems and in an almost inexhaustible 
stream of prose works. On the other hand, there was the delicate 
poet and scholar from Cairo, who lived a solitary life first on the 
Muqattam Hill and then, for fifteen years, in the Hijaz, eventually 
returning to his hometown and dying there in 1235—five years 
before Ibn *Arabi died in Damascus. 


34. Hans Heinrich Schaeder, "Die islamische Lehre vom Vollkommenen Menschen, 
ihre Herkunft und ihre dichterische Gestaltung," Zeitschrift der Deutschen Morgen- 
lándischen Gesellschaft 79 (1925), p. 237. 

35. Reynold A. Nicholson, “The Lives of SUmar Ibnu?l-Farid and Muhiyyu?ddin 
[bnu7l-SArabi,” Journal of the Royal Asiatic Society, 1906. The third chapter of 
Nicholson's Studies in Islamic Mysticism (1921; reprint ed., Cambridge, 1967), is still 
the best introduction to Ibn al-Farid’s art and thought. See also Muhammad Mustafa 
Ķilmī, [bn al-Farid wa?l-hubb al-ilahi (Cairo, 1945). 
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Ibn al-Farid reduced his mystical experiences to a small number 
of Arabic odes of exquisite beauty in the style of classical Arabic 
poetry, but he wrote no prose at all. Reynold A. Nicholson, his 
masterful interpreter, writes about his poetry: ‘‘His style and dic- 
tion resemble the choicest and finest jewel-work of a fastidious 
artist rather than the first fruits of divine inspiration” (NS 167). 
When reading his intricate verses, one wonders how they could have 
been produced, as the tradition has it, in a state of rapture. Both 
in form and in content these poems are perfectly Arabic: they dis- 
play the Arabs’ joy in wordplays, puns, and diminutives and speak 
of the love of the Absolute in terms taken from the pre-Islamic 
tradition, calling the beloved by the names of the heroines of old 
Arabic poetry, like Laila or Salma. 

Ibn al-Farid’s poetry has attracted the interest of the European 
scholars of Arabic from the very beginning of oriental studies. The 
French orientalists took up the task of explicating his highly so- 
phisticated mystical poetry. In 1828 Grangeret de Lagrange pub- 
lished some of his poems; he was followed by the master of Arabic 
studies, Silvestre de Sacy. Joseph von Hammer-Purgstall even dared 
to translate Ibn al-Farid’s greatest poem, the Ta@iyya, into what 
he thought was German poetry;** but the meaning is only rare- 
ly captured, and Nicholson ironically says that the T@iyya “‘had the 
misfortune of being translated by Hammer.” Italian scholars turned 
to the same poem in the early twentieth century—I. di Matteo 
in 1917, and Nallino in 1919. A resolution of the literary feud 
occasioned by their different interpretations was reached by Nichol- 
son, who has written the most penetrating article on Ibn al-Farid. 
Finally, the mystic’s work was once more the subject of investigation 
by A. J. Arberry in the 1950s.37 

Out of Ibn al-Farid's small Diwan two poems have gained special 
popularity. One of these is the Khamriyya, the "Wine Ode'* it is 
a description of the wine of divine love, which the lovers have 
quaffed before the grapes were created (ie., on the Day of the 
Covenant), and which intoxicates the whole world, cures the sick, 
makes the blind see and the deaf hear, and leads man like the 


36. Joseph von Hammer-Purgstall, Das arabische Hohe Lied der Liebe, das ist Ibnol 
Faridh's Taije in Text und Übersetzung zum ersten Male herausgegeben (Vienna, 
1854), a beautifully printed and illuminated book. 

37. A. J. Arberry, ed. and trans., The Mystical Poems of Ibn al-Farid, Chester Beatty 
Monographs, no. 4 (London, 1954); Arberry, ed. and trans., The Mystical Poems of 
Ibn al-Fārid (Dublin, 1956). 
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North Star toward his eternal goal? This ode, relying upon a - 
symbolism common to the poets of the Arabic and Persian worlds - 
alike, can be understood and translated without major difficulties— | 


much more easily than many of his pure love poems, with their 
complicated diction and subtle imagery. At times, Ibn al-Farid 
achieves such a tenderness of feeling, and such a purity of images, 


that his verses instantly touch the reader's heart, as in the following - 


lyrical passage from the poem rhyming in ;: 


Every limb [of my body] sees him, even if he be absent 
from me, in every delicate, clear, joyous essence, 

In the tune of the melodious lute and flute when they 
blend together in trilling strains, 

And in luxurious pasturage of gazelles in the coolness 
of twilight and in the first rays of dawning, 


And in misty rains falling from a cloud on a carpet woven | 


of flowers, 

And where the breeze sweeps her train, guiding to me 
most fragrant attar at sweet dawn, 

And when I kiss the lip of the cup, sipping the clear 
wine in pleasure and joy. 

I knew no estrangement from my homeland when he was 
with me: My mind was undisturbed where we were— 

‘That place was my home while my beloved was present; 
where the sloping dune appeared, that was my halting- 
place. 


These verses, expressing the feeling of the lover in the constant 
recollection of the beloved, are among the tenderest lines in clas- 
sical Arabic poetry and, though studded with rhetorical ornamenta- 
tion, convey a highly romantic air. 

But the poem to which the orientalists—as well as the oriental 
commentators—have devoted most of their attention 1s the so-called 
T@iyyat al-kubra, ‘“The Greater Poem Rhyming in T,” a poem of 
756 verses. Massignon called it ‘‘a heavy tapestry in gold-brocade,”’ 
a "sort of kiswa for the spiritual pilgrimage” “—just as the Egyptian 
pilgrims to Mecca used to take with them a gold-embroidered black 


38. Emile Dermenghem, trans., L'éloge du vin (al-Khamriya), poéme mystique de 
Omar ibn al-Faridh, et son commentaire par Abdalghani an-Nabolosi (Paris, 1991). 

3g. Translated privately by Wheeler M. Thackston. 

40. Louis Massignon, La cité des morts au Catre (Cairo, 1958), p. 64. 
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velvet cover to be hung over the Kaaba, the Egyptian mystic offers 
the spiritual pilgrims a kiswa woven of words and symbols, weav- 
ing and embroidering into it the different phases of mystical life, 
of stations and stages, and—to quote Massignon once more—finally 
reaching an “esthétique transcendaniale.” 

The poet himself declared that in a dream he saw the Prophet, 
who asked him the name of this gasīda; when Ibn al-Fārid men- 
tioned a high-sounding title, the Prophet bade him to call it simply 
Nazm as-sulük, Order of the Progress," and that is what he did 
(N 542). Poetical inspiration is sometimes stronger than logic and 
theory, and disentangling the different parts of the Nazm as-sulūk 
is no easy task. A number of passages are of special interest for 
mystical psychology, such as the description of the change in the 
senses during esctasy: 


I knew for sure that we are really One, and the sobriety 
of union restored the notion of separation, 

And my whole being was a tongue to speak, an eye to see, 
an ear to hear, and a hand to seize. 


This idea is elaborated upon in the following verses (580-88); it 
goes back to the hadith an-nawāfil, in which God promises his 
loving servant to become the eye through which he sees and the 
ear through which he hears, as well as to the experience in dhikr 
in which very limb is engaged in its own recollection and the parts 
of the body become, so to speak, interchangeable. 

One of the most inspiring and frequently quoted scenes in the 
T@tyya is that of the shadow play (lines 680—706): 


Lo from behind the veil mysterious 
the forms of things are shown in every guise, 
of manifold appearance . ... 


Life is seen in terms of the image of the shadow play, and eventually 
the mystic discovers: 


All thou beholdest is the act of One. 

In solitude, but closely veiled is He. 

Let him but lift the screen, no doubt remains: 
‘The forms are vanished, He alone is all; 

And thou, illumined, knowest by His light 
‘Thou find’st His actions in the senses’ night. 
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The showman remains invisible, but the mystic knows: Everything | 


you see is the action of the One." 

Ibn al-Fārid was not the first to use the imagery of the shadow 
play; similar allegories are found rather frequently in Persian and 
Turkish mystical poetry, for the shadow play, adopted from China, 
was a well-known form of entertainment in the eastern lands of the 
caliphate and was enjoyed in Baghdad as early as the tenth century. 
In early Persian poetry, the puppets are often called “Chinese 
puppets.” It was left to the Sufi poets to see in this play the image 
of divine actions in the world. ‘Attar, who once compared the stars 
to the puppets and the sky to the veil, made a Turkish puppet- 





player the hero of this Ushturnāme several decades before Ibn ` 
al-Farid wrote his T'à?yya. The play master leads the adept through 


the seven veils and eventually destroys all his puppets: people accuse 
him—just as Omar Khayyam accuses the potter—of producing 
beautiful things and then of breaking them in pieces and throwing 


them away; but the master explains that he breaks them to free | 
them from their outward forms and bring them back into the “box 


of Unity," where there is no distinction between the manifestations 


of different attributes and names (V 181 ff.; R 42). The closest | 
source for Ibn al-Farid's imagery is, no doubt, his contemporary | 


Ibn *Arabi, who described the shadow play of his world in a touch- 
Ing passage of his Futühat al-makkiyya. Rümi also spoke of the 


shadow play, though he rarely used it as elaborately as ‘Attar and | 
Ibn al-Farid. The motif was then taken up in later Persian and | 


Turkish mystical poems;*! in eighteenth-century India the same 
image was used, though in more sophisticated language, to describe 
the apparent contradictions of life in this created world: 


Now the intelligent people and the traditionists know: all these puppets 
of the contingent existences are not more than the manifestation-places 
of the Active Creator Who Does What He Wants, and the whole beauty 


of the forms of the worldly creatures is nothing but the opening of the | 
screen "And they want only what He wants.” Praised be God, even ` 


though good and evil are both from Him, but yet evil is evil and good is 
good, and the thief comes to the rewards of the theft and the police mas- 
ter strives to watch, and the string of predestination is hidden from the 
view of all, and the player [is hidden] in the screen, and the puppets are 
visible.” 


41. Samiha Ayverdi, Istanbul Geceleri (Istanbul, 1952), pp. 79ff. See Georg Jacob, 
Geschichte des Schattenspiels (Hannover, 1925). 

42. Khwaja Mir Dard, “Dard-i dil,” no. 267, in Chahàr risála (Bhopal, 1310 h./ 
1892-93). 
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Thus Ibn al-Farid stands here, as he does in all his poetry, wholly 
in the tradition of the mystical imagery of medieval Islam. His 
poetry has often been understood as a witness to the pantheistic 
interpretation of Islam, but, as with many other mystical poets, 
one must not forget that poetry is not to be equated with theoretical 
discussions about theological problems. When Ibn al-Farid saw the 
transcendent unity of all things, and felt in every movement of his 
life the hand of the great play master, who calls the puppets into 
existence and puts them again into the dark box, he uses the lan- 
guage of the heart rather than that of the head. His love relation 
with God, the beloved who is veiled behind the beautiful forms 
of Salma and Laila, is personal, and the mystic’s soul, leaving be- 
hind it every trace of self-will, reaches conformity with the divine 
will and becomes, thus, as Nicholson puts it, “the beloved of God.” 


THE DEVELOPMENT OF IBN "ARABĪ'S MYSTICISM OF UNITY 


The ideas of Ibn ‘Arabi soon spread throughout the 
world of Islam and gained innumerable followers, mainly in the 
Persian- and Turkish-speaking areas. It is as if the tremendous 
political changes of the thirteenth century—when the Mongols 
overrode most of Asia and penetrated deep into Europe, thus break- 
ing up long-established political orders and destroying large areas 
of highly developed cultures—produced, in marked contrast to this 
destruction, an upsurge of mystical activity, ideas, feeling, and 
poetry not only in the Islamic world but throughout Europe and 
Asia. In the Islamic world the greatest mystical writers came out 
of the thirteenth century—‘Attar and Najmuddin Kubra both died 
about 1220, and their disciples, like Najmuddin Daya Razi, con- 
tinued their traditions; Jalaluddin Rimi represents the pinnacle 
in the achievements of Persian mystical poetry, and in the country 
where he spent the greater part of his life, Anatolia, mystics like 
Sadruddin Qónawi transmitted and publicized Ibn ‘Arabi’s ideas;* 
later, a Turkish poet, Yunus Emre, produced the first truly Turkish 
mystical poetry. The orders acquired a firm footing in India, where 
the names of Mu'inuddin Chishti, Baha'uddin Zakariya Mul- 
tani, Farid Ganj-i Shakar, Nizamuddin Auliya, Fakhruddin 
“Iraqi, and many others tell of the spiritual glory of the thirteenth 


43. Nihat Keklik, Sadreddin Konevi'nin Felsefesinde Allah, Kāinat, ve Insan (Istan- 
bul, 1967), the first Turkish study of Sadruddin’s highly interesting work. 
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century. In Egypt, too, several orders, from the Badawiyya to the, 
Shadhiliyya, came into being. These are only the most important 
mystical trends during a time when the Muslim world, mainly in 
its central and eastern parts, was exposed to an almost fatal disaster 
on the political front. 

It may be that the activity of Ibn ‘Arabi and his followers was 
needed to give this widespread mystical upsurge a framework into 
which its main ideas could be put: a fixed vocabulary and a com- 
paratively simple theology. From the fourteenth century on even 
those mystics who did not accept Ibn *Arabi's theories remained, 
spellbound by his terminology and used it very freely. | 

Two smaller theoretical works have contributed in important 
ways to making the great master's major ideas known to a wider 
public—one is Shabistari’s Gulshan-i raz, the other is ‘Abdu’l-Karim 
Jīlīs Al-insān al-kāmti. 

In 1311 Shabistarī, who lived not far from Tabriz, wrote a 
Persian poem called Gulshan-t raz, ‘‘Rose Garden of Mystery," as 
a reply to eighteen questions posed to him by a. Sufi friend. This 
poem is the handiest introduction to the thought of post-Ibn "Arabī 
Sufism; it deals with the Perfect Man, the stages of development, | 
and mystical terminology, among other things. Shabistari describes 
the divine beauty that is hidden under the veil of every single 
atom, because “the Absolute is so nakedly apparent to man's sight 
that it is not visible" “—an idea often expressed by the mystics: 
overwhelming nearness blinds the eye, just as unveiled light 
becomes invisible, "black." The Perfect Man is, in Shabistari’s 
definition, he who goes the twofold way: down into the world of 
phenomena, then upward to the light and divine unity. This idea 
continued as the central theory of most of the Sufi orders; it was 
developed before Ibn ‘Arabi and his followers, but it had not yet | 
been couched in terminology that would enable it to be under, 
stood by the average Sufi. The mystics generally experienced this: 
movement as divided into forty steps—twenty downward from the 
First Intelligence to earth, and then the twenty-step "arc of ascent" 
toward the Perfect Man. These ideas—derived from Neoplatonic 
speculations—became so common in the mystical fraternities that 
even a rather unsophisticated order like the Turkish Bektashis 











44. Muhammad Lāhīji, Mafātīh al-i9jdz fi shark gulshan-i raz, ed. Kaiwan Sami‘i 
(Tehran, 1337 sh./1958). 

45. Izutsu, “Paradox of Light and Darkness,” in Anagogic Qualities of Literature, 
ed. Strelka, p. 297. 
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dwelt, in its so-called devriye poems, on the circles describing the 
“outward track” and the “homeward track” (BO 116). 

Shabistari’s Gulshan-i raz gave impetus to the spread of these 
ideas, especially when it was used with Lahiji’s excellent commen- 
tary, composed in the second half of the fifteenth century. For the 
Ni‘matullahi dervishes in Iran, the book “served (and perhaps still 
serves) as a traditional manual for all those men or women (in- 
structed in separate groups) who came under their direction in a 
kind of Third Order.” Its popularity in the East made it interest- 
ing to Western scholars as well. It is one of the first books on Sufism 
that was translated into Western languages: into German by Ham- 
mer-Purgstall in 1838 (almost as unsuccessfully as his translations 
from Ibn al-Farid), and into English by E. H. Whinfield in 1880.47 
Its form and content inspired Muhammad Iqbal to compose his 
Gulshan-i rāz-i jadīd, “The New Rose Garden of Mystery,” pub- 
lished in 1927; in this poem he follows Shabistari’s notions and 
offers his own solutions to the questions of the Perfect Man (one 
of his central ideas), of God, and of destiny. 

In the field of mystical theory, Jili (d. after 1408)—a descendant 
of the founder of the Qàdiriyya order—did his utmost to systematize 
the thoughts of Ibn ‘Arabi, though at certain points he differed 
from him.*® His book Al-insan al-kamil, ‘“The Perfect Man,” has 
been carefully analyzed by Reynold A. Nicholson. Jili discussed 
thoroughly the different levels of divine manifestations and the 
revelations of the divine—from the plane of essence to the plane of 
the attributes, the plane of actions, the plane of similitude, and the 
plane of sense and color vision, thus distinguishing the different 
levels of mystical revelation (tajallī). The illumination of the ac- 
tions is followed by that of the names, then by that of the attributes, 
and eventually every experience is terminated in the illumination 
of the essence, which only the Perfect Man can reach. 


46. Rice, Persian Sufis, p. 28. On the Ni‘matullahi see Richard Gramlich, Die 
schiitischen Derwischorden Persiens, Teil I, Die Affiliationen (Wiesbaden, 1965); on 
their founder, see Jean Aubin, Matériaux pour la biographie de Sháh Ni*matullah 
Wali Kermáni (Tehran and Paris, 1956). 

47. Mahmüd Shabistari, The Rose-Garden of Mysteries, ed. and trans. Edward 
Henry Whinfield (London, 1880). Shabistari, The Dialogue of the Gulshan-i Rāz 
(London, 1887); Shabistari, The Secret Garden, trans. Juraj Paska (New York and 
London, 1969). 

48. The best introduction is still the second chapter of Nicholson's Studies. Ernst 
Bannerth, "Das Buch der 40 Stufen von "Abd al-Karīm al-Gīlī,” Österreichische 
Akademie der Wissenschaften, philologisch-historische Klasse 230, no. 3 (1956). «Abdul 
Karim al-Jili, Al-insdn al-kamil, 2 vols. (Cairo, 1540 h./1921-22). 
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In theories like this, the central concept of Sufism, and of Islam 
in general, tauhid, is eventually understood as “the extinction of the' 
ignorance of our essential and unmovable identity with the only 
Real.” It is no longer a unity of will, but a lifting of the veils of 
ignorance: a decisive difference in the whole approach to the prob- 
lems of God and the world—even though Jili admits that the Lord 
remains Lord, and the slave remains slave. | 

The longing for the Perfect Man, theoretically explained in Ibn; 
"Arabi's and. Jili's work, is much older than these theories? —the 
veneration offered to the Prophet shows this. It seems typical that 
Ibn *Arabi's younger contemporary, Jalaluddin Rümi, twice took 
up in his poetry the story of Diogenes, who searched with a lantern 
for "man" (M 5: 2887; D 441). Rümi probably did not think of the 
implications of a cosmic power embodied in this ideal man or of | 
the possible relations between this perfect human being and gnostic 
concepts of the Primordial Man (Urmensch). When reading his 
statements, one should remember that the Sufis frequently regarded | 
the common people as something “like animals" (ka’l-an‘am), re- 
lying upon Koranic statements like that in Sūra 7:178 about those. 
who do not hear or see the signs of divine power and grace. Only. 
the true "man" can experience the vision of God through and 
behind His creation. 

The elaboration of these theories could lead to the consequences 
reflected in the utterances of some Persian and Turkish mystical 
poets who combined the feeling of all-pervading unity with the | 
boast of having reached the station of the Perfect Man themselves. | 
The verses of writers like Maghribi and similar poets of fifteenth- 
century Iran show this tendency very clearly: the mystic feels that 
he embraces everything in himself; he experiences not only a cos- 
mic consciousness but also a unity with all those who have lived 
before him and are living together with him, with Moses and with ` 
Pharaoh, with Jonah and with the whale, with Hallaj and with his 
judge. This is the general trend in much of the later popular mysti- 
cal poetry that has led the interpreters to see here nothing but im- 
moderate pantheism. 

Orthodox Sufis would speak here of the kufr-i tarīgat, a state of 
intoxication in which the mystic is no longer aware of anything | 








49. Schaya, Doctrine soufique, p. 38. 
50. Louis Massignon, "L'homme parfait en Islam et son originalité eschatologique," 
Eranos-Jahrbuch 15 (1947). 
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except God and in which he sees everything as one; but this is not 
the last stage he can reach. The classical distinction of "intoxica- 
tion” as preceding the “‘second sobriety” remains valid, although 
most of the later Sufis remained in the "lower" state. 

For these poets, the whole world was filled with God—whether 
or not they thought of the theoretical implications. The phrase 
hama üst, "everything is He," can be found as early as "Attār's poet- 
ry, even before Ibn ‘Arabi (cf. U 223). In the late fifteenth century 
Jami was to exclaim: 


Neighbor and associate and companion—everything 
is He. 

In the beggar’s coarse frock and in the king’s silk— 
everything is He. 

In the crowd of separation and in the loneliness of 
collectedness 

By God! everything is He, and by God! everything is He.*! 


For some mystics the faith in God’s manifestation in every shape 
led to strange excesses. Some of them would experience an ecstatic 
state when they heard the sound of the wind or a bird (L 495); 
they might even answer a sheep’s bleating with the words, "Here, 
at Thy service!” (B 355); they might run after a camel in which 
they saw a manifestation of God, or touch a snake because "here 
is nothing but God." In the latter case, the sheikh wisely told his 
disciple not to do such things any more, for the snake shows God 
under the veil of wrath, and the disciple is still too weak to draw 
close to this divine manifestation (N 261). 

The feeling that God is everywhere, inherent in everything, is 
beautifully expressed in many of Jàmi's verses, which summarize 
the mystical feeling of his time: 


Sometimes we call Thee wine, sometimes goblet, 

Sometimes we call Thee corn, and sometimes snare, 

There is no letter save Thy name on the tablet of the 
world— 

Now: by which name shall we call Thee?” 


51. Maulana SAbdurrahman Jami, Lawd°ih (Tehran, 1342 sh./1963), chap. 21; see 
the English translation by Edward Henry Whinfield and Mirza Muhammad Kazwini 
(London, 1914). 

52. Maulana ‘Abdurrahman Jami, Diwdn-i kamil, ed. Hashim Riza (Tehran, 1341 
sh./1962), p. 810. 
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T'wo centuries later, Dàrà Shikēh would take up this thought in his 


mystical poetry, when he changed the formula 'in the name of God 
the Merciful the Compassionate” into the words: 


In the name of Him Who has no name, 
Who appears by whatever name you will call Him. 


The feeling of the essential unity of God and man, theoretically 
underlined by Ibn ‘Arabi and his followers, has been expressed by 
the poets through different symbols; they like to speak of the ocean, | 
the billows, the foam, and the drop, which in each instance look 
different and yet are the same water. Niffari seems to have been 
the first to use the symbolism of the divine ocean. Ibn ‘Arabi had 
visualized the divine essence as a large green ocean out of which: 
the fleeting forms emerge like waves, to fall again and disappear in 
the fathomless depths. Rimi emulated him in many of his poems, 
which speak of the ocean of God. But the image is found much 
earlier: everyone who meditated upon the similarities and differ- 
ences between God and the world and wanted to illustrate their 
basic unity and temporal differentiation, would use the image of 
the ocean, which, psychologically, symbolizes so perfectly the long- 
ing of the individual for union and annihilation in the whole.5* 
Later poetry abounds in ocean imagery. Even those poets who did | 
not accept Ibn *Arabi's wahdat al-wujüd have used it, though in 
their imagery the drop does not vanish in the sea but becomes a. 
precious pearl (according to oriental folklore, pearls are raindrops, 
preferably drops of April rain, that rest in the oyster to mature); | 
the pearl gains its value by its journey from the sea through the 
cloud and the drop back to its home, changed into a jewel, unable 
to live without the ocean and yet distinct from it. Those who 
equated the divine essence with dynamic love could easily extend | 
the image of the ocean of love, of which intellectual knowledge 
is only the dry shore. It is an ocean filled with dangerous beasts, | 
alligators and whales, which threaten the loving soul, or it is made | 
of consuming fire (MT 222). God’s majesty and His power, as well 
as His beauty, are revealed in this ocean. | 

‘The ocean and the drop of water offered themselves as apt sym- 

53. See Reynold A. Nicholson, Selected Poems from the Divan-i Shams-i Tabriz 
(1898; reprint ed., Cambridge, 1961), no. 9. 

54. Toshihiko Izutsu, "The Basic Structure of Metaphysical Thinking in Islam,” 


in Collected Papers on Islamic Philosophy and Mysticism, ed. Mehdi Mohaghegh and 
Hermann Landolt (Tehran, 1971), p. 67. 
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bols for the relationship of the individual soul to the divine, but 
other images as well were used to point to this insoluble paradox 
of unity and multiplicity: glass pieces that are from the same 
substance and yet show different shapes and colors (V 137); chess 
figures that are carved from the same piece of wood (as the Taoists 
would compare the Tao to a block of uncarved wood) and yet 
fight against each other seemed to be a fitting symbol for unity of 
being, as seen by a sixteenth-century Malayan Sufi.5 But long before 
him, the image of God as the great chess player, who moves the 
figures in inexplicable ways so that the pawn may become a king, 
was widely used in Iran—small wonder in a culture in which chess 
has played a central role since early times. 

The imagery of chess and the nard play (a kind of backgammon 
in which the most hopeless position is called shashdar, ‘‘six doors,” 
and could thus be used by the Sufis to allude to those who are 
imprisoned in the “six walls” of the created world) still leaves 
room for a differentiation between the play master and the figures, 
and such differentiation is also often maintained in Jami’s poetry. 
Though a great admirer of Ibn ‘Arabi, he could not deny his affilia- 
tion with the Nayshbandiyya school (see chapter 8). Where the 
strict Ibn ‘Arabi school sometimes speaks of the mutual dependence 
of God and His creatures, Jami states: 


We and Thou are not separate from each other, 
but we need Thee, whereas Thou doest not need us.*% 


For “that which is fettered in created forms is in need of the Abso- 
lute, but the Absolute is independent of the relative.” In spite of 
this important difference from Ibn ‘Arabi’s position, Jami has often 
praised the all-embracing unity; and the poets, who were rarely 
aware of the fine, but decisive distinctions, continued singing of 
this all-pervading unity behind the various forms: a unity in which 
lover, beloved, and love are one, so that neither separation nor 
union has any meaning. 

Saná'i addressed God, in the proem of his Hadiqa, with the words: 


Infidelity and faith both wander along thy Path saying: 


"He alone, without any associate!" 
(S 60) 


55. Al-Attas, Hamza al-Fangüri, p. 412. 
56. Jami, Lawā”ih, no. 20. 
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And he expressed the view that: 


What is intended with manliness (virtue) is the 
action of a free man, 

be it a man connected with the mosque or with the 
church. — 





(SD 1097) 


In the course of time this view gained acceptance among the Sufis. 
For as the Sufis gained more knowledge of God (or thought they 
had), their religious prejudices diminished, and they understoad 
that "the ways to God are as many as the breaths of men." They 
knew that he who enters the flaming ocean of love is no longer 
capable of discerning Islam from unbelief (MT 222). Nevertheless, 
they would formally cling to their own religion as the last and most 
comprehensive revelation of divine truth, and even though some 
of them might allegorize the rites of Islam, they did not E 
them. 

Although Sufism, and especially the theories of wahdat uj 
has certainly contributed to a blurring of borders between the 
external religious forms, the images that juxtapose the sheikh and 
the brahmin, the Kaaba and the idol temple as contrasting marļi- 
festations of the one true reality soon became fossilized, and oņe 
should not draw far-reaching conseguences from their constant u$e 
in poetry. These images express the predominance of love over law, 
of the spirit over the letter, but they were used even by the mast 
law-bound poets to flavor their verses. One has to distinguish care- 
fully between poetic language and metaphysical systems. 





! 
| 





7. THE ROSE 
and the NIGHTINGALE: 


Persian and Turkish 
Mystical Poetry 


lodi 


IMMORTAL ROSE 


One of the questions that has been discussed frequently 
in connection with Persian lyrical poetry is whether this literature 
should be interpreted as mystical or as erotic.! The defenders of 


1. Every history of Persian, Turkish, and Pakistani literature contains information 
about Sufi poetry. The student should consult these books to get acquainted with the 
different viewpoints of Western authors concerning the phenomenon of mystical love 
and the influence of Sufi thought on the development of poetry. The following are 
particularly important: Hermann Ethé, “Neupersische Literatur,” in Grundriss der 
Iranischen Philologie, ed. Wilhelm Geiger and Ernst Kuhn (Strasbourg, 1895-1901), 
gives an excellent survey of the historical development and the genres. Edward G. 
Browne, 4 Literary History of Persia, 4 vols. (1902; reprint ed., Cambridge, 1957), is a 
valuable introduction to the problems, with many fine translations from classical 
poetry. A. J. Arberry, Classical Persian Literature (London, 1958), contains a useful 
introduction. Jan Rypka, History of Iranian Literature (Dordrecht, 1968), is very in- 
formative, with exhaustive notes and an extensive bibliography, including Tajik and 
Indo-Persian literatures, unfortunately without examples. Antonio Pagliaro and 
Alessandro Bausani, Storia della letteratura persiana (Milan, 1960), is, like Bausani's 
Persia Religiosa (Milan, 1959), very thought-provoking and contains interesting re- 
marks about poetical technique and imagery. Elias John Wilkinson Gibb, A History 
of Ottoman Poetry, 6 vols. (1901-1909; reprint ed., London, 1958—63), gives an ex- 
cellent introduction to the problems of mystical poetry and its roots. 
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the purely mystical meaning of Hafiz’s ghazals are as vehement in 
their claims as those who find in his poetry only sensual love, 
earthly intoxication by “the daughter of the grape,” and shee! 
hedonism. Yet both claims are equally wide of the mark. | 

It is typical of Persian lyrics that certain religious ideas that 
form the center of Islamic theology, certain images taken from the 
Koran and the Prophetic tradition, or whole sentences from the 
Holy Writ or the hadith can turn into symbols of a purely aesthetic 
character. Thus poetry provides almost unlimited possibilities for 
creating new relations between worldly and otherworldly images, 
between religious and profane ideas; the talented poet may reac 
a perfect interplay of both levels and make even the most profane 
poem bear a distinct “religious” flavor. The profanation of certai 
Koranic words may often shock the Western reader, but it open 
surprising new vistas. There is scarcely a verse in the poetry of th 
greatest masters of Persian, Turkish, and Urdu poetry that dod 
not reflect, in some way, the religious background of Islamic cul: 
ture; it is like the pools in the courtyards of the mosques, in which 
the grandeur of the huge building is mirrored, its beauty enhanced 
by the strange effects of tiny waves or of verdure springing SE 
from the shallow water. 

It seems futile, therefore, to look for either a purely mystical or 
a purely profane interpretation of the poems of Hafiz, Jami, or 
‘Iraqi—their ambiguity is intended, the oscillation between the 
two levels of being is consciously maintained (sometimes even a 
third level may be added), and the texture and flavor of the mean 
ing of a word may change at any moment, much as the color of th 
‘tiles in a Persian mosque varies in depth according to the hour o 
the day. One cannot derive a mystical system out of Persian o 
Turkish poetry or see in it an expression of experiences to be ge 
at face value. The opalescence of Persian poetry has caused muc 
misunderstanding in the West, for no translation can reflect th 
closely interwoven, glittering symbolism that lies behind each 
word of a hemistich or a verse. 

Persian lyrics would never have acquired their peculiar char 
without the Sufi theories; these are the background upon whic 
this poetry develops, and the tension between the worldly and th 
religious interpretation of life is resolved, in the poems of th 
outstanding masters of this art, in a perfect harmony of the spiritual 
psychic, and sensual components. Confronted with the suprem 
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beauty in his love experiences, the poet was able to create works 
of art that reflect this glory in small, lucid, prismatic fragments, 
which, taken together, may be able to convey an idea of the original 
brightness of this glorious beauty. 


Rose and mirror and sun and moon—what are they? 
Wherever we looked, there was always Thy face, 


says the Urdu poet Mir in the late eighteenth century, to cite 
but one of the hundreds of poets who realized this ineffable experi- 
ence of love in its fullness and tried to sing of it in the imagery of 
roses and nightingales. 

The phenomenon of mystical love that underlies this develop- 
ment is one of the most fascinating aspects of Sufism: a transcendent 
and absolute object is made the goal of every thought and feeling, 
so that love gains absolute primacy in the soul and mind of the 
lover. The spiritual life becomes so highly intensified, so delicately 
differentiated, that it almost develops into an art of its own. The 
expression of these subtle and basically ineffable feelings of mystical 
love forms the content of some of the finest books on love ever 
written in the Persian language. Sometimes such a refined and 
deepened love would find its object in a human being, in which the 
fullness of divine beauty and radiant glory seemed to be reflected, 
and out of this attitude the hybrid Persian mystical-erotic poetry 
developed. 

Such speculations seem to take us far away from the love mysti- 
cism advocated by the early Sufis, who would never have accepted 
a human medium for the feeling of love, but concentrated ex- 
clusively upon divine love. They were aware that the inclusion 
of a human object of love could lead to consequences that were 
more than objectionable and that threatened to pollute purity of 
feeling (B 347). It is well known that the company of the “un- 
bearded” young men constituted a danger for the mystics—living 
as they did in a society in which the feminine element was largely 
excluded from communal life, they directed their admiration to 
young boys, disciples, or foreigners, and the books from the Abbasid 
period abound with love stories of this kind. The handsome boy 
of fourteen, “radiant like the full moon,” soon became the ideal 
of human beauty and as such is often praised in later Persian and 
Turkish poetry. That many Sufis could not keep their feeling in 

2. Dr. Syed Abdullah, Naqd-i Mir (Lahore, 1958), p. 117. 


| 
290 / THE ROSE AND THE NIGHTINGALE | 


check is understood from the complaints about such tendencies in 
Sufi circles. Kharraz—at the end of the ninth century—even had 
dream about Satan joyfully boasting that he had at least one noos 
to ensnare the Sufis, namely their "love for the unbearded” ( 
g).2 This feeling of danger is by no means unique to Kharraz. Huj- 
wīrī devoted a weighty paragraph to the practice of nazar ilā? 
l-ahdath, the “looking toward the young men”: | 


Looking at youth and associating with them are forbidden practices 


and anyone who declares this to be allowable is an unbeliever. The tra; 


ditions brought forward in this matter are vain and foolish. I have see 
ignorant persons who suspected the Sufis of the crime in question and re 
garded them with abhorrence, and I observed that some have made i 
a religious rule. All the Sufi shaykhs, however, have recognized the 
wickedness of such practices, which the adherents of incarnation (hulali 
yat)—may God curse them!—have left as a stigma on the saints of Go 
and the aspirants to Sufism, (H 549) | 

The traditions to which Hujwiri refers here claim that Muham; 
mad had seen his Lord “in the most beautiful form” and that hẹ 
beheld Gabriel in the form of Dahyā al-Kalbī, a handsome young 
man from Mecca. Another tradition, according to which three 
things are pleasant to look at—verdure, a beautiful face, and run: 
ning water—does not go beyond the limits of a perfectly norma 
admiration of beauty; but the alleged ķadīth in which Muhamma 
attests, “I saw my Lord in the shape of a beautiful young man, wit 
his cap awry," was suspect in orthodox circles. Nevertheless, it was 
this very hadith that so strongly impressed Persian poets: the ex- 
pression kaj-kulah, “with his cap awry,” is found in poetic daci 
tion of, or addresses to, the beloved as early as "Attār's lyrics (A 
26) and is commonplace with later poets of Iran and India. Nazar, 
looking,” becomes, then, one of the central topics of mystical love 
experience. The mystic who is completely absorbed in his lov 
contemplates in the human beloved only the perfect manifestatio 
of divine beauty, which is as distant from him as God Himself 
Gīsūdarāz says: 


You look at the beautiful one and see figure and stature 
I do not see anything between save the beauty and art of 
the creator.* | 


g. For this phenomenon see Adam Mez, Die Renaissance des Islam (Heidelberg, 
1922), pp. 275, 337; Hellmut Ritter, Das Meer der Seele. Gott, Welt und Mensch in de 
Geschichten Fariduddin "Attārs (Leiden, 1955), pp. 459 ff, about the problem af 
nazar and “love of the unbearded.” 

4. Muhammad Gisüdaráz, Diwàn anis al-*ushsháq (n.p., n.d.), p. 67. 
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Although God has no likeness and none like him (mithl), He has 
a mithàl, "image," in this world, as Lahiji writes in his much-read 
commentary on Shabistari's Gulshan-i rāz (CL 178). 

The term shahid, ‘‘witness,” is used for the beautiful beloved, 
for he is the true witness of divine beauty (R 549). To look at him, 
to adore him from a distance, may induce the Sufi to truly religious 
ecstasy, and to contemplate his face is worship. Wherever beauty is 
revealed, there out of necessity love must grow. Beauty and love 
are interdependent, and many Persian, Turkish, and Urdu ro- 
mances deal with the eternal story of husn ü “ishq, “beauty and 
love.” As a late Indo-Persian poet has put it: 


Wherever there is an idol, 


a Brahmin was created. 
(AP 258) 


The beloved is usually called an “idol” in Persian poetry, worthy 
of worship, a sensual image of the divine, which is hidden by its 
very brightness. Beauty would be meaningless if there were no love 
to contemplate it—we may think, once more, of the concept of God 
as the hidden treasure who wanted to be known: the treasure of 
beauty (for "God is beautiful and loves beauty") reveals itself in 
order to kindle love in the human heart. 

The great masters of love mysticism, like Ahmad Ghazzili, Jalal- 
uddin Rümi, and Fakhruddin ‘Iraqi, have regarded this worldly 
love as a pedagogical experience, a training in obedience toward 
God, since the human beloved, like God, has to be obeyed absolute- 
ly. "When the soul is educated by human love and has become 
firm-footed in the innermost secret of love, and the heart is polished 
by the fire of love from the satanic and base insinuations, then the 
‘soul which commands evil’ becomes ‘peaceful’ beneath the strokes 
of the violent wrath of love" (BA 203), says Baqli in his book on 
love. Rimi compares it to the “wooden sword that the hero gives 
his child” (D 27) so that the child may learn the technique of 
fighting. 

Lover and beloved are unthinkable without each other—the 
lover's actions consist completely of niyaz, ‘asking and petitioning,” 
whereas the beloved is made of perfect nàz, "coquetry"; beyond 
this contrast lies the unity in love. Beauty, though basically a static 
concept, has no full meaning without admiration and love, and 
the beloved needs the lover for his own perfection. The story of 
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Mahmüd and Ayàz is a typical expression of this kind of love and 
shows, at the same time, how the poets of Iran used historical facts 
to point out eternal truth. Mahmüd of Ghazna, the warrior king o 
Afghanistan (d. 1030), famous in political history as the conquero 
of northwest India, becomes in literary tradition the model of th 
lover, because of his inclination toward his slave Ayāz.*5 The com 
plete surrender of the Turkish officer Ayaz, for whom only Mahmü 
exists, results in perfect love of the king, who becomes, in a won 
derful transformation, the slave of his slave. Ayaz is the symbol of 
the loving soul. One day the Huma bird passed over ene? 
army, and everybody rushed to be touched by the Humā's shade, 
which, in Persian tradition, conveys kingdom. Only Ayaz wen 
into Mahmūd's shade (U 176), for here was his true kingdom: h 
is like the faithful, who does not seek glory and power from any 
thing created but only from his eternally rich, beloved Lord.* — 
The other model of mystical love is Majnūn, the hero of the old 
Arabic tale, who lost his senses in his love of Laila. This woma 
who was not even particularly beautiful, was for him the parago 
of beauty, and thus, as interpreted by the Sufi poets, became the 
manifestation of divine beauty seen through the eyes of love. | 
It is in this world of intense spiritual passion that Persian poetry 
grew. When Rüzbihàn Bagli holds that the love of a human bein, 
is the ladder toward the love of the Merciful (BA 183; B 571), hi 
alludes to the classical Arabic saying that the metaphor is th 
bridge toward reality—hence, human love is generally called, 1 
the Persian tradition, ‘ishg-i majazi, ‘‘metaphorical love.” Jami 
sums it up this way: “Beholding in many souls the traits of Divine 
beauty, and separating in each soul that which it has contracted ih 
the world, the lover ascends to the highest beauty, to the love ant 
knowledge of the Divinity, by steps of this ladder of created souls." 
The unsurpassable master of love and passion in the highest 
sense was, no doubt, Jalaluddin Rümi, whose work will be discusse 


g. See Gertrud Spies, Malimüd von Ghazna bei Farid ud?din *Attür (Basel, 1959); 
several epics have been devoted to this topic, and lyrics abound in allusions to Ayàz. 

6. Another typical example of this kind of mystical love is Hilali’s Shah ū gadā; sģe 
Hermann Ethé, Kénig und Derwisch, Romantisch-mystisches Epos vom Scheich Hilali, 
dem persischen Original treu nachgebildet (Leipzig, 1870). This poem was criticized by 
the Mogul emperor Babur, who found it highly immoral. Another expression of 
mystical surrender is “Arifi, “Gü ü jaugán," The Ball and the Polo-Stick, or Book ọf 
Exstasy, ed. and trans. Robert Scott Greenshields (London, 1932). 

7. Reynold A. Nicholson, The Mystics of Islam (1914; reprint ed., Chester Springs, 
Pa., 1962), p. 110. 
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later. For him, as for many of his predecessors and followers, love 
was the power innate in everything, working through everything 
and directing all things toward unification. Avicenna has expressed 
ideas of this kind in his Risala fi?l-‘ishq, and poets like the romantic 
Nizami had described the magnetic force of this love: 


If the magnet were not loving, how could it attract the 
iron with such longing? 

And if love were not there, the straw would not seek 
the amber. 


In the great hymn on love in Khosrau Shirin, to which these lines 
belong, Nizami claims that ''the heaven has no mihrab save love.” 
This cosmological role of love was emphasized by Rūmī: love is, 
for him, like an ocean on which the skies are only foam, agitated 
like Zulaykha in her love for Joseph; the whirling movement of 
the skies is the result of the wave of love—if there were no love, 
the world would be frozen (M 5:3854-58). 


If this heaven were not in love, then its breast would 
have no purity, 
and if the sun were not in love, in his beauty would be 
no light, 
and if earth and mountain were not lovers, grass would 
not grow out of their breast. 
(D 2674) 


It is only for the sake of the lovers that the sky revolves and the 
spheres turn, not for the sake of the baker and the blacksmith, nor 
for the sake of the magistrate and pharmacist (D 1158). 

More than any other poet, Rümi stresses the dynamic character 
of love—it makes the ocean boil like a kettle (M 5:2735), as he says 
repeatedly, and it is the power that changes everything for the 
better, purifying it and quickening it: 


From love bitterness became sweet, from love copper 
became gold, 

from love the dregs became pure, from love the pains 
became medicine, 

from love the dead become alive, from love the king is 
made a slave. 


(M 2:1529-31) 
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For love turns the dead matter of bread into soul and then makes 
the perishable soul eternal (M 5:2014). It is poison, but: 


Sweeter than this poison I did not see any drink, 
Lovelier than this illness I did not see any health. 


(M 6:4599) 


Love is fire, it burns everything. First of all it burns the station of 
patience: "My patience died the night that love was born" (M 
6:4161). And the poor lover is in the hand of love "like the cat m 
the bag, one moment high, one moment low" (M 6:908). 

Carried away by this love that manifests God's beauty as well as 
His majesty—since it is fascinating and frightening, killing and 
reviving at the same time—the mystics have seen love as “a flame 
that burns everything save the Beloved" (N 408). The classical 
definition of love that leads to true tauhid, extinguishing and con: 
suming everything that is other than God, is expressed here 1 
poetical language that was taken over by almost all the Musli 
poets writing in Persian, Turkish, or Urdu. The fire symbolis 
that abounds in the work of a nineteenth-century Urdu poet like 
Ghalib has its roots in this concept of absolute love. 

Only out of such experiences can the fascinating works of som 
of the early Persian mystics be understood.’ Three of them hav 
gained popularity primarily because of their love theories = 
their subtle interpretation of the mystical states; they are Ahma 
Ghazzālī (d. 1126), his disciple ‘Aynu’l-Qudat Hamadhani cue 
1132), and Rüzbihàn Bagli of Shiraz (d. 1209). 

There is little doubt that Abü Haàmid al-Ghazzàli, the grea 
reviver of religious sciences, appealed to the average Muslim an 
is largely responsible for forming the moderately mystical outloo 
of Islamic society in the later Middle Ages, but neither in depth ol 
experience nor in beauty of language can he compete with hi: 
younger brother Ahmad. In fact, the Muslim intellectual" Ab 
Hamid is reported to have acknowledged his brothers superiority 
in the path of love. Ahmad Ghazzali was a successful preacher pei 
director of souls with a number of disciples, who carried on his 
teachings; some members of his mystical lineage became important 
representatives of Sufi orders. The orthodox—shocked by his views 





8. The best introduction to this literature is given by Hellmut Ritter, "Philologik 
VII: Arabische und persische Schriften über die profane und die mystische Liebe,? 
Der Islam 21 (1933). 
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about the justification of Satan and his love theories—disliked him 
thoroughly, and even one of his own colleagues could not help 
calling him “one of the marvels of God in lying, gaining access to 
worldly possession through his preaching."? 

Ahmad composed a number of mystical treatises, among them 
one about the problem of sama‘; but even if he had written only 
the small treatise called Sawdnih, “Aphorisms on Love,” it would 
have been enough to establish him as one of the greatest mystics in 
the Muslim world.’ In those short paragraphs, interspersed with 
verses, we recognize him as the master of chaste love, who puts 
between himself and the beautiful beloved a rose, contemplating 
now the rose, now the beloved. The Sawünih are written in a Persian 
style that looks, at first glance, simple and unassuming; but the 
language has reached such a degree of refinement, the words and 
the sentences are so fragile, that any attempt to render them into a 
Western language and keep their flavor intact would be futile. 
The author speaks of the mystery of the mutual relationship be- 
tween lover and beloved, who are like mirrors to each other, lost 
in contemplating each other, one being “more he than he." Ahmad 
touches the secret of suffering in love, of hope in hopelessness, of 
inexplicable grace. The eternal theme of the interaction of love 
and beauty forms the continuum beneath the delicate melodies 
of this booklet, which should be read aloud to enjoy its softly swing- 
ing rhythm. Its words about lover, beloved, and love need to be 
meditated upon again and again; each time one reads them, they 
disclose a new aspect, as if veils were taken off the meaning and 
again replaced by new veils of different color. 

It is in the spiritual chain of Ahmad Ghazzili that a hadith qudsi 
was transmitted that tells how God answered the question of a 
Sufi who asked Him the meaning and wisdom of creation: “The 
wisdom of My creating you is to see My vision in the mirror of 
your spirit, and My love in your heart” (N 370). 

The Sawünih inspired one of the works of Ahmad Ghazzili’s 
beloved disciple, “Aynu’l-Quqāt Hamadhānī, the Tamhīdāt.!! This 
book—in spite of its delicate language, more accessible than the 


9. Merlin S. Swartz, Ibn al-Jauzi's "kitāb al-gussās wa?l-mudhakkirin" (Beirut, 
1971), # 221. 

10. Ahmad Ghazzālī, Sawānih. Aphorismen tiber die Liebe, ed. Hellmut Ritter (Is- 
tanbul, 1942). 

11. “Aynu’l-Qudat Hamadhani, Law@ih, ed. Rahim Farminish (Tehran, 1337 sh. 
/1958); “Aynu°l-Qudat Hamadhani, Ahwal & athdr, ed. SAfif Usayran (Tehran, 1338 
sh./ 1959). 
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Sawānih—has often been copied. ‘Aynu’l-Qudat’s talent for explain 
ing even the deepest and most serious thoughts in poetical languag 
was greater than his master’s. Because it was easy to understand, 
therefore, the Tamhidat was widely read in the Muslim world; it was 
one of the favorite books of the Delhi Chishti mystics in the late 
thirteenth century. The south Indian Chishti saint Gīsūdarāz wrote 
a commentary on it about 1400, and later a saint of Bijapur, Mira 
Husain Shah (d. 1669), translated the book into Dakhni Urdu, a 
idiom that was just beginning to emerge as a literary language. 
Like his master, ‘Aynu’l-Qudat was consumed by burning divine 
passion. Jami said about him: “Only few people made such dis- 
closures of realities and explanations of subtle points as he did, 
and miracles like killing and reviving became manifest in him 
(N 414-15). The talented young man was, however, imprisone 
in Baghdad for some alleged heresy and executed in 1132 in th 
bloom of youth. His apology, written in Arabic like some of hi 
other works, proves that he did not feel at all guilty of the heresie 
that the orthodox claimed to have discovered in his very personai 
interpretation of Sufism. Rather, he felt that he was in perfect 
agreement with the tenets of Islam.? We may suspect, therefore, 
that a matter of personal envy or revenge precipitated his prema; 
ture death. 
The third name in the chain of the great love mystics of Iran i$ 
that of Rūzbihān Baglī, who died at an advanced age in 1209 
in his hometown of Shiraz. 


That elder of Shiraz, famed Rüzbihàn, 
whose like in all the earth was never seen 
for purity and truth, the bezel was 
bejewelling the ring of saints, a man 
learned in spirit, life of all the world; 

of lovers all and gnostics he was king, 
captain of every heart that hath attained | 
his spirit gladdening beauty." | 





That is how ‘Iraqi, another of the great lovers in the history o 
Sufism, described him poetically. 


12. A. TL. Arberry, 4 Sufi Martyr (London, 1969), a translation of *Aynwl-Qudàt 
apology. See Fritz Meier's review in Der Islam 49, no. 1 (1972). | 
13. Fakhruddin ‘Iraqi, The Song of the Lovers, ed. and trans. A. J. Arberry (Oxford, 


1939), P- 57- 
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Rūzbihān's numerous works are not only an important source 
for mystical love theories; his Sharh-i shathiyāt gives us a key to 
the understanding of the theopathic utterances of early mystics. 
These paradoxes, which have always been a stumbling block for 
the orthodox and even for moderate Sufis, in many cases defy ratio- 
nal explanation and can only be understood by reaching the same 
state as the mystic who uttered them. Baqli’s main concern is the 
writings and sayings of Hallaj, which makes the Sharh indispensable 
for an understanding of Hallaj’s work. In this area Rūzbihān's 
interpretations are unquestionably correct, for the Shirazi Sufis 
had generally been favorable to the martyr-mystic of Baghdad; Ibn 
Khafif of Shiraz (d. 982) had been one of the few admirers of Hallaj 
who remained faithful to him until his death, and Rüzbihàn saw 
himself in this tradition.!* 

Overwhelmed by love and longing, Bagli laments over the lost 
greatness of Sufism and, calling upon the different cosmic powers, 
cries out (enumerating the masters of the Path before he reaches 
the praise of him to whom every mystical chain goes back—of Ahmad 
al-Hashimi, i.e., the Prophet Muhammad): 


O Time that causes misfortune! Where is the outcry of 
Shibli? Where is Ķlusrī's calling? 

O Epoch [or: afternoon] of the world! Where is Abü'l- 
Hasan Niri’s singing? Where Abii Hamza-yi 
Sūfī's Ah? 

O shadow of the skies! Where is Sumnūn's age and 
Dhū'n-Nūn's love and Sumnün's sigh and Buhlül's 
complaints? 

O carpet of the earth! Where is Junayd's steadfastness 
and Ruwaym's mystical concert? 

O limpid green water! Where are the melodies of 
Subbühi and the handclapping of Abü *Amr Zujjaji? 
And the dance of Abü?l-Husayn Sirwàni? 


14. Rūzbihān Baglī, "€4bhar al-tashiqin," Le jasmine des fidéles d'amour, ed. 
Henri Corbin (Tehran and Paris, 1958); Rüzbihàn Bagli, *Sharh-i shathiyat,” Les 
paradoxes des Soufis, ed. Henri Corbin (Tehran and Paris, 1966). Louis Massignon, 
"La vie et les oeuvres de Rüzbehàn Bagli," in Studia Orientalia Ioanni Pedersen dicata 
septuagenario (Copenhagen, 1953), is the first biography of this fascinating mystic. 
Henri Corbin, "Ouičtude et inquiétude de l'âme dans le soufisme de Rūzbihān 
Baglī de Shiraz,” Eranos-Jahrbuch 17 (1948); Corbin, "Sympathie et théopathie chez 
les fidéles d'amour en Islam," Eranos-Jahrbuch 24 (1955). 
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O light of the sun! Where is the breath of Kattānī, and 
the fervent passion of Nasrabadhi? 

O sphere of Saturn! Where is the realm of Bayezid 
Bistami's tauhid? 

O crescent of the sky! Where is Wāsitī's unrest, and 
Yusuf ibn Husain’s elegance? 

O drops of the cloud in the air! Where are the moanings 
of Abii Mazahim-i Shirazi? Where is the changing 
color of Ja‘far-i Hadda? 

O color of Saturn, o shame of Venus, o letter of intelli- 
gence! Where is the bloodshed of Husayn ibn Mansur 
in "Iam the Truth”? 

Where is the strutting of the strange scholar in unfami- 
liar fetters in the place of execution in the midst of 
friends and enemies? 

O Time and Space! Why are you without the beauty M 
Sheikh *Abdullah ibn Khafif? 





(B 377-78) 


What so profoundly impresses the reader in Rüzbihan's writings, 
both in his commentary on the Shathiyat and his ‘A bhar al-‘ashiqin 
—"Le Jasmin des fidéles d'amour," as Henri Corbin translates its 
title—is his style, which is at times as hard to translate as that of 
Ahmad Ghazzālī and possesses a stronger and deeper instrumenta- 
tion. It is no longer the scholastic language of the early exponent 
of Sufism, who tried to classify stages and stations, though Bagl 
surely knew these theories and the technical terms. It is the lan 
guage refined by the poets of Iran during the eleventh and twelfth 
centuries, filled with roses and nightingales, pliable and colorful. 
Who else would describe love in such words: “Look well, for th 
heart is the marketplace of His love, and there the rose of Adam o 
the branch of Love is from the color of manifestation [tajalii] o 
His Rose. When the nightingale ‘spirit’ becomes intoxicated by this 
rose, he will hear with the ear of the soul the song of the bird of 
Alast ['Am I not your Lord?'] in the fountainplace of preeternity" 
(B 396). Or who would invite his beloved, to whom the Jasmin i 
dedicated, to enter his heart to see the manifestation of pure love i 
the rose petals of his soul, where thousands of nightingales hav 
burned the wings of their high ambition in the fire of love (B 
47)? Divine beauty is revealed in human beauty: 
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The vision of the cosmos is the gibla of the ascetics, 
the vision of Adam is the gibla of the lovers. 


(BA 79) 


Without any wish or hope of even touching the beloved’s skirt, this 
love is absolutely pure: “The antinomy of the eyes of the lovers who 
travel in Reality is the dust of the village of the Divine Law” (BA 
112). 

Rūzbihān finds the proof for this lawbound and chaste love in 
the Koran itself. Did not God say in his revelation: ‘We tell you 
the most beautiful story"? And this is the story of lover and be- 
loved, of Yusuf and Zulaykhà, the story of chaste and, therefore, 
lawful love as revealed in Süra 12 (BÀ 19). Thus, he can feel that at 
the Day of the Primordial Covenant, “the soul flew in the world of 
Divine love with the wings of human love” (BA 4). 

It was Ruzbihan Baqli who highlighted the prophetic tradition 
according to which Muhammad declared the red rose to be the 
manifestation of God’s glory (B 265). He thus gave the rose—loved 
by poets throughout the world—the sanction of religious experi- 
ence; his vision of God is a vision of clouds of roses, the divine 
presence fulgent as a marvelous red rose. Since this flower reveals 
divine beauty and glory most perfectly, the nightingale, symbol of 
the longing soul, is once and forever bound to love it—and the 
numberless roses and nightingales in Persian and Turkish poetry 
take on, wittingly or unwittingly, this metaphysical connotation of 
soul-bird and divine rose. 

Ruzbihan becomes enraptured when he speaks of his own ex- 
periences, of his suffering, his yearning for beauty. The iltibàs, the 
concealment of preeternal beauty in created forms, is the theme of 
his meditations; faithful to the classical Sufi tradition, he sees in 
love the effort to break once more through the limits of the created 
world in order to reach the state of true tauhid, as it existed at the 
Day of the Covenant. In this experience, the passage from human 
love to transcendental love and thus to true tauhid is, as Corbin— 
following Rūzbihān's mystical flights—has stated (CV 195), a 
metamorphosis of the subject: the lover, finally, is transformed into 
sheer love and thus reaches the state in which lover and beloved are 
one and in which the beloved can speak through the lover (B 57). 
More than five centuries later, this transformation of the loving 
soul into pure love was expressed in a remote corner of the Islamic 
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world, in Sind, by Shah ‘Abdu’l-Latif, whose heroine, lost in the 
desert in search of her beloved, cries out her longing. But the poet 
understands: | 


O voice in the desert—as if the grouse were crying... 
cry from the water's depths—it is the sigh of love. 


O voice in the desert, like sound of a violin— 
It is the song of love—only the people unaware took it 
to bea woman's song. 





This mystery of transformation from chaste human love to the 
summit of divine love remains one of the central themes of great 
poetry in Iran and its neighboring countries, and the lover under: 
stands: 


Everything is the beloved, and the lover a veil, 
Living is the beloved, and the lover is dead. 





(M 1:30) 


The ambiguity of the experience of love, as it emerges from these 
mystical theories and practices, resulted in the use of erotic sym: 
bolism by the mystics and of mystical terms by the profane poets. 
The true, pure mystics have sometimes tried to explain the s 
bolism of earthly love and wine as completely allegorical—even Ib 
*Arabi used this method in his interpretation of his own Tarjumā 
al-ashwaq. This trend became even stronger in later Persian, Turk 
ish, and Urdu poetry, and the mystics drew up whole charts to 
explain the simplest words in a mystical sense. A glance at the list 
by Muhsin Fayd Kashani, a seventeenth-century Persian author, 
suffices to illustrate this tendency: 





rukh (face, cheek): the revelation of Divine Beauty in Attributes o 
grace, e.g., the Gracious, the Clement, the Life-giving, the Guide, th 
Bountiful, Light, Divine Reality. 


zulf (tress): the revelation of Divine Majesty in Attributes of Omn 
potence, e.g., the Withholder, the Seizer . . . phenomena as veil conceal- 
ing Divine Reality. 


beet Fis 


kharābāt (tavern): Pure Unity, undifferentiated and unqualified .... 


5 


Other poets have used even more abstract methods of allegorizing, 


15. Shah CAbdu?l-Latif, "Sur Ma‘dhiri,” in Shaha j6 risalé, ed. Kalyan B. Adwani 
(Bombay, 1958), 1:lines 21-22. 

16. A. J. Arberry, Sufism: An Account of the Mystics of Islam (London, 1950), pp. 
113 fĒ. 
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in which, eventually, the charm of a quatrain is lost in the heavy 
chains of a terminology stemming from Ibn ‘Arabi. It is doubtful 
whether the great masters of mystical love, like Rūzbihān Baglī, 
would have appreciated this exaggerated “mystical” explanation— 
they knew that the word in itself is like a fan, veiling and unveiling 
at the same time. 


THE PILGRIMAGE OF THE BIRDS: SANA?I AND "ATTĀR 


Persian mystical poetry, especially mystical didactic poet- 
ry, seems to have originated in the eastern part of Iran. One of its 
early centers was Herat, where ‘Abdullah-i Ansārīs Munājāt ush- 
ered in a new period of religious literature in Persian. These short 
orisons have never been surpassed, in prayer literature, in their 
stylistic simplicity, which combines an easy-flowing rhythm with 
material for long meditations. Y. E. Bertels has traced the course of 
Sufi didactic poetry,” of which some of Ansārī's books constitute 
a first stage, but which found its first master, half a century later, 
in Ansārī's compatriot Abū'l-Majd Majdūd Sanā'ī (d. ca 1131).'* 

As a court poet of the later Ghaznawids in Ghazna itself, Sanā'ī 
began his career with highly elaborate and skillful gasidas. He 
visited several places in Khurasan, most importantly Balkh and 
Sarakhs. He then turned to mystical, or rather ascetic, poetry. Al- 
though there is a charming anecdote about his repentance, the 
true reason for this change of attitude is not clear. He says in one 
of his ghazals: 


First I wrote books with great painstaking care— 
Eventually I broke my pens in complete bewilderment. 
(SD 801) 


Sanā'Ts major work, which laid the foundations of mystical 
didactic poetry, is a mathnawi, a poem written in rhyming hemi- 
stiches, a form that was developed in Iran for epic purposes and in 
which only a certain group of rather short meters is applicable. 
This book, the Hadiqat al-haqiqa, "Orchard of Truth,” shows 
traces of the author's past as court poet; it is dedicated to Sultan 

17. Y. E. Berthels, "Grundlinien der Entwicklungsgeschichte des sufischen Lehrge- 
dichtes,” Islamica 8, no. 1 (1929). 

18. Abü?l-Majd Majdüd Sanā?ī, The First Book of the "Hadīgatv?l-Hagīgat" or the 
Enclosed Garden of the Truth of the Hakim San@i of Ghazna, ed. and trans. Major 


John Stephenson (1908; reprint ed., New York, 1971). For editions of Sanā'ī's works 
see the Bibliography. 
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Bahrāmshāh, to whom the entire tenth chapter is devoted. Western 
scholars usually consider the Hadiga a rather boring book; in fact, 
it lacks the flowing delicacy of many later mystical poems. Written 
in a slightly jumping meter, the book is divided into ten chapters, 
most of which deal with different aspects of the mystical and th 
practical life. The style is, at times, rather dry; yet the Hadiqa con; 
tains a number of famous stories that were known in Sufi circles in 
the early twelfth century and may have been adapted partly from 
Oushayrī's Risāla, partly from Ghazzālī's Ihyā” "ulūm ad-din, bo 
of which were familiar to the author. The anecdotes of earlier Sufis 
and meditations on mystical sentences show which aspects of the 
tradition were alive during Sana'i's time in the eastern fringe of 
the Muslim world. | 

The reader eventually comes to enjoy the way in which Sana" 
sets forth his ideas of God and the world, of piety and of false Sufis 
in his matter-of-fact style, not hesitating to insert stories and images 
of an avowedly unmystical, sometimes obscene character. The same 
can be said of Sana"i's smaller mathnauis, like the satirical Karnama 
yi Balkh, with its very crude tenor. Some of its expressions have 
however, been taken over almost word for word by Saná'i's most 
distinguished spiritual disciple, Jalaluddin Rimi, who came from 
Balkh. Medieval Christian mystics and theologians also used very 
straightforward and unrestricted language when explaining thei 
ideas or attacking the enemies of the true religion. On the whole 
Sanā'ī's imagery is clear and frank (except when he indulges a 
highly rhetorical devices); it is not as elaborate and oscillating 
the language of later mystics, but it captures the reader by its sim; 
plicity, which is well suited to the topics he usually treats. The 
Hadīga has become a model for all the later mathnawis written fo 
mystical didactic purposes. 

Western orientalists have admired Sana?i's lyrics much more tha 
the Hadiqat; they are fluent, fresh, and sensitive, for the most part, 
and for the first time the ghazal form is used for mystical thought 
One of the finest pieces in his Diwàn is the “Lament of Satan,” in 
which the sober language rises to a height not often found in Per 
sian mystical poetry. Among his gasidas, the numerous skillfull 
wrought eulogies on the Prophet must be mentioned, along with 
the charming “Litany of the Birds,” in which each bird is assigne 
a special way of praising God (SD 30-35). | 

Among Sanā'ī's smaller mathnavwīs, the Sayr al-"ibād ilā'l-ma"ā | 
| 
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"The Journey of the Servants toward the Place of Return,” is highly 
revealing. In it the poet describes the mystical theories of the return 
of the soul through the different stages of life to its original source— 
ideas expressed by Sana’i’s compatriot Avicenna a century earlier, 
but here brought for the first time into a poem, in which the poet 
displays all his knowledge of philosophy and Sufi theories. Reynold 
A. Nicholson and others have considered this mathnawi the model 
for "Attār's Mantiq ut-tayr; Nicholson has even spoken of it as 
prefiguring the theme of the Divine Comedy." It is only one ex- 
pression of the idea of traveling and ascension that was so dear to 
the Muslim mystics and that found its most beautiful poetic ex- 
pression in the works of Fariduddin ‘Attar. 


Out of the ocean like rain clouds come and travel— 
for without traveling you will never become a pearl! 
(AD 707) 


Thus says “Attar, who is regarded by many scholars as the greatest 
of the mathnawi-writers in the history of Persian mystical poetry. 


Sanai was the spirit, and ‘Attar his two eyes— 
we have come after Sanā'ī and ‘Attar, 


says Jalaluddin Rumi, acknowledging his indebtedness to the two 
great masters. In his work he follows quite closely the patterns estab- 
lished by these two mystics of eastern Iran, his own homeland. 

While Sana’i was sober and told short, poignant, and sometimes 
even biting allegories, ‘Attar, a century later, was a born storyteller. 
One can imagine him, sitting in his druggist’s shop—as his surname 
‘Attar indicates—talking to people, curing them, meditating upon 
mystical subjects, and then writing down his meditations in his 
inimitable style, in beautiful and clear language. 

Fariduddin was born in Nishapur and died there, most likely 
in 1220 at an old age. Later mystical tradition includes him in the 
list of the martyrs of love, slain by the orthodox or, in his case, by 
the infidels because of his excessive divine love. Whether he was 
indeed killed by the invading Mongols is uncertain, but the story 
indicates the rank he was given in the spiritual tradition of Iran. 

Both in lyrics and in his numerous epic works ‘Attar shows a 
fascinating talent as narrator; this trait is also evident in his collec- 
tion of biographies of the saints, the Tadhkirat al-auliya@’. Hagiogra- 


19. Reynold A. Nicholson, 4 Persian Forerunner of Dante (Towyn-on-Sea, 1944). 


904 / THE ROSE AND THE NIGHTINGALE 


phy was, for him, another medium for telling stories about his 
venerated masters; his narrative, and even dramatic, talent is beauti- 
fully displayed in the Tadhkirat. For factual details, this book 
should be supplemented with other, more sober sources. Many 
anecdotes from the Tadhkirat al-auliya have been inserted into 
‘Attar’s poetic work as well. All his books are, indeed, storehouses | 
of anecdotes and of lively tales. 

One remarkable aspect of his epics is his stern criticism of tempo- 
ral rulers. The old Sufi ideals of poverty become, in his work, a 
practical device—is not the dervish much richer and higher than, 
the king? The king begs everywhere for money; the dervish does: 
not beg from anybody. Social criticism is often put into the mouth. 
of a lunatic—‘Attar has a whole group of these mentally deranged 
persons, who struggle both with God and with the earthly rulers; 
an old woman is another instrument by which a tyrannical ruler 
is called to reason. The stories about right government are some- 
times reminiscent of similar anecdotes found in the “Mirrors for 
Princes,” a literary genre that enjoyed great popularity in Iran in 
the late eleventh century. ‘Attar does not merely tell stories; he' 
often interprets them as well without leaving that to the reader. | 

Hellmut Ritter, who devoted his masterful book Das Meer der 
Seele to *Attàr's mysticism and poetic art, discerns three stages in 
the poet's life.2° In the first period he is the master of storytelling; 
it was in this period that he must have composed his masterpiece, | 
the Mantiq ut-tayr, “The Birds’ Conversation,” his Ilākīnāme,, 
“The Story of the King and His Six Sons,” and the Musibatname, 
“The Book of Affliction.” In the second period the external forms 
are fading away and the anaphoras become longer and longer: 
‘Attar is often so enraptured while writing that he tries to describe! 
the divine mysteries in long chains of repeated exclamations or 
identical words; his intoxication carries him away from logical 


reasoning. It is typical of this period that the hero of the Ushtur- 
| 














20. Hellmut Ritter, Das Meer der Seele, is the comprehensive work about *Attàár! 
and, at the same time, about the problems of Sufi thought and poetry; it is indispens- 
able for every serious student. See also Hellmut Ritter, "Philologika X," Der Islam 
25 (1936), and "Philologika XIV-XVI," Oriens 11-14 (1961), for the philological back- 
ground. M. Joseph Héliodore Garcin de Tassy, La poésie philosophique et religieuse 
chez les persans d’après le “Mantiq ut-tair” (Paris, 1857—60); Fritz Meier, “Der Geist- 
mensch bei dem persischen Dichter Attar, " Eranos-Jahrbuch 13 (1946); Wolfgang 
Lentz, “‘Attar als Allegoriker,” Der Islam 35 (1960); A. J. Arberry, Muslim Saints and 
Mystics (London, 1960), select translations from the Tadhkirat al-auliya?. For editions 
of CAttàr's works see the Bibliography. 
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name—a poem centering around the figure of the puppet player— 
commits suicide in mystical rapture. The once widely held idea 
that “Attar became a pious Shiite in the third period of his life can 
no longer be maintained; the works that show a strong Shia inclina- 
tion and were once thought to be his can now be ascribed to an- 
other poet by the same name. 

"Attár's poems, especially the Mantiq ut-tayr, have become stan- 
dard works of Sufi literature, from which generations of mystics 
and poets have taken their inspiration. His influence on related 
literature remains to be discussed. It is sufficient to mention here 
the story of Sheikh San‘an, who fell in love with a Christian maiden 
and "changed the rosary for the infidel’s girdle” (MT 77 ff.). This 
story has found its way even into Kashmiri and Malay literature. 
“Iraqi sings: 


Upon this path, for love of a gazelle 
the holiest man shrinks not from tending swine.”! 


San'án's name occurs in popular Turkish mystical poetry as often 
as in Sindhi Sufi songs. He has become one of the best-known sym- 
bols of true loving surrender, regardless of religious traditions, 
reputation, name, or fame. 

One of the most fascinating aspects of "Attār's mysticism—as of 
that of his elder contemporary Rüzbihàn—is his relation to Hallāj. 
The spiritual Hallaj initiated him into the mystical path. His 
biography of the martyr-mystic is among the most touching parts 
of the Tadhkirat al-auliy@ and has shaped the image of Hallāj for 
all subsequent generations. From him ‘Attar learned the mysticism 
of suffering, constant pain as remedy: 


The pain of love became the medicine for every heart, 
The difficulty could never be solved without love. 


(U 346) 


More than any other mystical poet of Iran, ‘Attar can be called 
“the voice of pain” (MT 287), the voice of longing and of searching. 
His works treat the perpetual movement of the soul toward its 
origin and goal in different allegories. The Musibainadme is the 
story of the Sufi’s quest for the absolute: in an objectification of 
the experience of the forty days’ seclusion, the mystic wanders 
through the world of created beings, from the divine spirit down 


21. “Iraqi, Song of the Lovers, p. 17. 
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to the lowliest of creatures. The wayfarer listens to the lisän ul-hāl, 
the “tongue of the state” of wind and earth, of fire and sea, and 
hears the endless yearning of all creatures, who in a state of con-' 
fusion long for their original home. The experiences that result 
from discussions with the forty created beings are submitted, one 
by one, to the Pir, who explains them. Finally, under the guidance’ 
of the Prophet Muhammad, the seeker finds his way into the ocean 
of his own soul, where all longing ends. But even the union with 
the ocean of the soul is not final—when the soul has finished its: 
journey to God, the journey in God will begin—the state that the: 
mystics call bagā, subsistence in God—and the soul will traverse 
ever new abysses of the fathomless divine being, of which no tongue 
can speak. | 

"Attār knew—like Sanā'”ī and Rūmī—that this constant movement - 
is not peculiar to the human soul; it goes through the whole created 
world (U 63). Endless periods of development are necessary before 
the one beautiful flower, the one Perfect Man, can come into ex- 
istence—periods marked by the death and annihilation of hundreds 
of thousands of lower existences, which, in turn, may one day reach. 
the state from which their upward movement can start (cf. MT 


234), for 





Everyone's journey is toward his perfection— | 
Everyone's proximity is according to his "state." 
(MT 232) 


"This restlessness of creation has been echoed often in later Persian 
poetry—among the post-medieval poets, Bédil, the Indian mystical 
poet (d. 1721), must be mentioned; in our time, it was Muhammad 
Iqbal, who never tired of describing the long way of development 
from a drop to the ocean, from sperm to man, and eventually to the | 
Perfect Man, the crown and apex of creation. | 
The motif of this journey is fully developed in ‘Attar’s most 
famous epic poem, "The Birds' Conversation" (a title alluding to 
the Koranic figure of Solomon, representative of the mystical leader 

who was able to converse with the soul birds in a secret tongue). 
| 





This epic is the most perfect poetic introduction to the mystical 
path, with its seven valleys, in which are described all the difficulties 
the soul will encounter on the road. The eguation soul=bird is 
popular all over the world. It appeared in many primitive religions 
and is still to be found today. In Turkey one still hears the expres- 
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sion can kuşu uçtu, “his soul bird has flown away,” when someone 
has died. Persian poetry abounds in this imagery. Avicenna had 
used it, and Ghazzālī wrote a Risālat at-tayr, a “Birds’ Treatise,” 
of similar contents. "Attār, however, invented the mystical end to 
the story: the thirty birds who have undertaken the painful journey 
in search of the Simurgh, the king of birds, realize finally that they 
themselves—being si murgh, “thirty birds"—are the Simurgh. This 
is the most ingenious pun in Persian literature, expressing so 
marvelously the experience of the identity of the soul with the 
divine essence. 

The imagery of the birds was elaborated more and more after 
"Attàr's Mantiq ut-tayr became orte of the favorite story books of 
Persian literature? Everyone who has read Persian poetry, if only 
in translation, knows of the nightingale who yearns for the rose— 
it 1s, in mystical language, the soul longing for eternal beauty, as 
Rüzbihàn defined it. The nightingale infinitely repeats the praise 
of the rose without tiring, tells of its longing, sings hymns from the 
Koran of the rose (1.e., its petals), suffers without complaint the 
stings of the thorns. Iqbal has interpreted the song of the nightin- 
gale in the context of his philosophy of unfulfilled union and long- 
ing—only longing gives the soul bird the capacity to sing, inspiring 
it to create lovely melodies. Longing is the highest state the soul 
can reach, for it results in creativity, whereas union brings about 
silence and annihilation. 

One of the birds described in the Mantig ut-tayr is the falcon, 
the white royal bird who longs to return to his master's fist. The 
falcon, or white hawk, as beautifully described in "Attār's Ushtur- 
name, was to become one of Rümi's favorite symbols—he often 
spoke of the soul as a falcon, exiled in the company of black crows, 
or as a nightingale surrounded by ravens, or as a gazelle in the 
donkey stable (M 5:833-38). And just as ‘Attar invented a pun on 
the name of the Simurgh, Rümi used a pun on the word falcon, 
baz—the bird is called by this name because he longs to come back, 
baz, to his sultan’s breast. How touching is his imagery when he 
describes the noble bird, returning at the sound of the falcon’s 
drum from his earthly exile; he perches on his master’s forearm, 
rubbing his head on his breast: thus the once lost and bewildered 
soul returns, at peace, to the Lord (D 1353). Every bird, every ani- 
mal, has its place in this wonderful cosmos of ‘Attar and his follow- 


22, Annemarie Schimmel, “Rose und Nachtigall,” Numen 5, no. 2 (1968). 
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ers in the mystical Path. Sana'i had invented the Litany of the! 
Birds. The dove constantly repeats ki ki because it is asking the 
way toward the beloved, repeating the question ku ku, “Where, 
where?” And the stork, lak-lak, gets his name from his pious at- 
testation, al-mulk lak, al-amr lak, al-hamd lak, ‘Thine is the king- 
dom, Thine is the order, Thine is the praise.” ‘The duck symbolizes 
the human being, half bound to earth, half living in the ocean of 
God; and the crow is always connected with the ugly winter land- 
scape of this worldly existence. 

The camel becomes the symbol of the faithful person who ful- 
fills, in perfect patience, the orders of his master (M 4:3389); even 
the unclean dog can become a model for the Sufi since, keeping 
faithful company with the Seven Sleepers, he became purified and 
sanctified, just as the lower soul becomes elevated and purified in 
the company of saintly people. 

One of the finest images in Persian poetry—used by Khaqani, 
Nizimi, and ‘Attar in the late twelfth century, and then often by 
Rimi and his imitators—is that of the elephant who dreamed of 
India. The elephant, an animal invariably connected with India, 
may be captured and carried away from his homeland to foreign 

DAY lands, but_when he sees his home ina dream, he will break all hig 
"C chains and run there. This is a perfect image of the mystic’s soul, 

which, in the midst of worldly entanglements, is blessed with the 

vision of its eternal homeland and returns to the primordial Hin: 

dustan, for ‘‘the-ass-dees—not—dream~of Hindustan at alll” (M 

4:3067). As Kipling expressed it in his poem "The Cāptive$ 

Dream,” the elephant thinks: 





I will remember what I was, I am sick of rope and chain, 
I will revisit my lost loves, and playmates masterless. 





Every flower in the garden becomes, for the mystic poets of the 
late twelfth century, a tongue to praise God; every leaf and petal is 
a book in which God’s wisdom can be read, if man will only look. 
God has put signs on the horizon and in man's soul (Süra 41: 53) 
man has only to look at them. The lily praises God, silently, with 
ten tongues; the violet sits modestly in its dark blue Sufi garb, i 
head on the ''knee of meditation.” Red tulips with their dark scar 
in their “hearts” may grow out of the burned hearts of lovers, o 
they may remind the mystic of black-hearted hypocrites. The na 
cissus looks, with languid eyes, toward the creator or makes th 
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lover think of the friend’s half-closed eyes, and the purple, curly 
hyacinth resembles the tresses of the beloved. 

Behind all created beauty the mystic sees a witness to the source 
of eternal beautythe ruby is the heart of the stone, which has been 
transformed into a priceless jewel through patience and shedding its 
blood;%the emerald is powerful like the mystical leader, blinding 
the eyes of the serpents or the enemies of faith. The millstone turns 
in its restless journey like the Sufi, and the waterwheel sighs like 
the lover who is separated from his home and his friend. Rain is 
God's mercy, which revives the heart that has become lowly as 
dust; sun is His glory, to be contemplated through the multicolored 
prisms of created things. The breeze of His loving-kindness makes 
the growing boughs and buds dance, and the storm of His wrath 
uproots the dried-up bushes and trees that lack the sap of love. 

The eye of the mystic who is enraptured in love sees traces of 
eternal beauty everywhere and listens to the mute eloquence of 
everything created. Whatever he mentions, his goal is the essence of 
the beloved—like Zulaykha, who, longing for Joseph’s beauty, ap- 
plied to him "the name of every thing, from rue-seed to aloes-wood." 


If she piled up a hundred thousand names— 
her meaning and intention was always Joseph. 
(M 6:4022—37) 


Persian poetry—from its very beginning conducive to precious, 
gemlike images—was the ideal vehicle to express these feelings. The 
subtle harmony and ultimate equilibrium between the different 
spheres of being is best maintained in the poetry of Hafiz, whose 
verses are the perfect flower of the gardens of Shiraz, transparent as 
the air of that town, and fragrant as rose oil distilled o. cen- 
turies-old tradition of love of the divine revealed in visible forms. 


MAULĀNĀ JALĀLUDDĪN RŪMĪ. 


No mystic of Islam is as well known in the West as Jalāl- 
uddin Rumi, called by his followers Maulana, “our master” (Turk- 
ish pronounciation Mevlāna), or Maulawī. The order inspired by 
him, the Mevlevis, known in the West as the Whirling Dervishes, 
early attracted the interest of European visitors to the Ottoman 


Semer Schimmel, “The Ruby of the Heart,” in Zakir Husain Presentation 
V e, ed. Malik Ram (New Delhi, 1968). 
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Empire, and the first orientalists interested in Persian literature 
chose his poetry for translation. | 
Joseph von Hammer-Purgstall (1774-1856), the indefatigable 
translator of Persian, Turkish, and Arabic literature, dedicated 
many pages to Rimi in his classical Geschichte der schönen Rede- 
künste Persiens (1818). His rather dry translations from parts of the 
Diwan inspired his one-time disciple Friedrich Riickert (1788- 
1866) to create ghazals in Rūmī's style—the first attempt to adapt th | 
ghazal form to German poetry. Riickert’s book (1819) is a collection 
of wonderful mystical poems; they are free adaptations, yet the 
convey more of Maulana’s genius than most of the later, more lit 
eral, translations do. Riickert’s translations have been a major force: 
in shaping Rümi's image in German literary history—more so than 
the translations by Vincenz von Rosenzweig-Schwannau (1858). It 
was through Rückert's book that Hegel became familiar with the 
enthusiastic mystical poet whom he praised in his Encyclopaedie 
der philosophischen Wissenschaften. A century later-to mention 
only one example—Constantin Brunner relied partially on Rūmī 
(in Rūckert's translation) for his philosophical ideas about the 
genius. In 1903 Rückert’s ghazals were even translated into Englis 
ghazals by the Scottish theologian William Hastie—as an antidote t 
the cult of Omar Khayyam, as the translator says. The intense stud 
of Rūmī's work by British orientalists—like E. H. Whinfield and 
James'W. Redhouse—culminated in the magnificent edition by 
Reynold A. Nicholson of Rümi's Mathnawi, together with a trans- 
lation and commentary (1925-1940). Both Nicholson, whose Se- 
lections from the “Divan-i Shams-i Tabriz” (1898) is still one of the 
finest introductions to Maulana’s work, and A. J. Arberry have 
translated many of Rümi's poems and stories into English.” Yet a 








24. Maulana Jalaladdin Rimi, Mathnawi-i ma‘nawi, ed. and trans. Reynold A. 
Nicholson, 8 vols. (London, 1925-40). Among other English translations two should 
be mentioned: that of the first volume by James W. Redhouse (London, 1881), and 
that by Edward Henry Whinfield (London, 1857). Georg Rosen, Mesnevi oder Doppel- 
verse des Scheich Mevlüna Dschalálad-Din Rumi (18493; rev. ed., Munich, 1919). ši 
Reynold A. Nicholson, Tales of Mystic Meaning (London, 1931); A. J. Arberry, Tale | 
from the Mathnawi (London, 1961) and More Tales from the Mathnawi (London, 
1963). | 

25. Reynold A. Nicholson, Selected Poems from the "Divan-i Shams-i Tabriz" 
(1898; reprint ed., Cambridge, 1961), was the first European edition and translation o 
forty-eight ghazals, with a fine introduction. Reynold A. Nicholson, Rumi: Poet an 
Mystic (London, 1950); A. J. Arberry, The “Ruba‘iyat” of Jalaluddin Rumi (London 
1959); Arberry, Mystical Poems of Rumi (Chicago, 1968); William Hastie, The Festiva 
of Spring from the "Divan" of Jeláleddin (Glasgow, 1903); Annemarie Schimmel 
Dschelaladdin Rumi, Aus dem Diwan (Stuttgart, 1964). The 7ooth anniversary o 
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truly comprehensive study of Rimi in a Western language is still 
lacking. It will be difficult to do full justice to his work without 
making an extensive study of the Persian originals and the large 
number of Persian and Turkish works written about him, as well 
as the enormous amount of material composed in the Indo-Pakistan 
Subcontinent.?% 

It is probably legend that young Jalaluddin—who was born in 
1207 in the city of Balkh—was blessed by Fariduddin ‘Attar about 
1219, when he and his family were wandering through Iran after his 
father had left Balkh before the advancing hordes of Genghis Khan. 
Yet the story underlines the spiritual affinity between the two great 
masters of mystical poetry: Jalaluddin never failed to acknowledge 
his indebtedness to both ‘Attar and Sana’i. His elegy on Sana'i's 
death (D 996)—based on a line of the Ghaznawid mystic himself 
(DS 1059)—is one of his most touching poems, and there are a num- 
ber of literal allusions to Sana’i’s poetry in Rümi's lyrics and in the 
Mathnawi. 

The interest in theological and mystical problems came naturally 
to Jalaluddin; his father, Baha’uddin Walad, was a noted theolo- 
gian with mystical inclinations. The influence of his ideas, as set 
forth in his Ma“@rif, on the formation of Jalaluddin’s thought still 
remains to be analyzed in full. After long migrations, the family 
eventually reached Anatolia, where the dynasty of the Rum Sel- 
jukids was ruling in comparative peace. In Laranda (modern Kara- 
man) Jalaluddin’s mother died and his first son, Sultan Walad, was 
born (1226). It was in that year that Najmuddin Daya Razi, Ku- 


Rumi's death in December 197g resulted in a remarkable output of writing about 
him and translations from his work, particularly in Turkey. Very useful is Mehmet 
Onder's Mevlána bibliografyasi, vol. 1 (Ankara, 1973), which contains the previously 
published books and articles about Rümi. The second volume gives a survey of the 
manuscripts. A collection of papers read at the Biruni-Rümi Conference at New-York 
University in January 1974 was published under the title Biruni/Rumi, the Scholar 
and the Saint, edited by Peter Chelkowski (New York, 1975). Rümi, Licht und 
Reigen, Gedichte aus dem Diwan, trans. Johann Christoph Bürgel (Bern, 1973). A 
fine introduction to the Mathnawi, and indeed the first one in a Western language, is 
Joseph von Hammer-Purgstall, Bericht über den zu Kairo im Jahre 1835 erschienenen 
türkischen Kommentar des Mesnewi Dschelaleddin Rumi's (Vienna, 1851); it also ap- 
pears in Zwei Abhandlungen zur Mystik und Magie des Islam von Josef Hammer- 
Purgstall, ed. Annemarie Schimmel (Vienna, 1974). 

26. Afzal Iqbal, The Life and Thought of Rumi (Lahore, ca. 1956); Eva Meyero- 
vitch, Mystique et poésie en Islam, Djalal-ud Din Rumi et l'ordre des dervishes 
tourneurs (Paris, 1972). An extensive study of Rümi's poetry and thought in English 
by the present author is in preparation (to be published in the Persian Heritage Series, 
Abaris Books, New York). 
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bra’s disciple, finished his Mirsād ul-"ibād in Sivas, in the northern 
province of the Rum-Seljukid kingdom; in later years, he met 
Jalaluddin as well as Sadruddin Qonawi in the capital (N 435). 
Bahā'uddīn Walad was called to Konya in 1228. There Sultan 
«Alā'uddīn Kaykobād had just built the magnificent mosque in the 
center of the town. Numerous smaller mosques and madrasas sur- 
rounded the castle; two of them, built during Rümi's lifetime, are 
still standing: the Ince Minareli (1258) and the Karatay Medres 
(1251). The exquisite turquoise blue tile work of the dome of thi 
rather small building is a perfect illustration of Rümi's poetry: Out 
of the four times five "Turkish triangles"—which bear in square 
Kufi the names of the Prophet and the four righteous caliphs, as wel 
as those of other prophets—rises the tambour, decorated with Koran: 
ic verses in sophisticated plaited Kufi script. The dome itself is cov: 
ered with intricately interlaced stars in turguoise, blue, black, an 
white tiles, each of them separate and yet all interwoven in an al 
most inexplicable way. The top of the dome is open, so that the sky 
and at night the stars, are reflected in the little pool in the center of 
the madrasa. | 
In Rümi's time scholars, artists, and mystics from all over the 
eastern Islamic world sought shelter in Konya, one of the few safe 
places during this period when the Mongol onslaught devastate 
large parts of the Muslim world. The intellectual and religious lif 
of Konya was, therefore, intensely stimulating. Persian continued t 
be used as a literary language, but the population spoke partl 
Greek—there being a strong Christian substratum in the former city 
of Iconium—and partly Turkish. Rümi used both languages in some 
of his verses. | 
Bahā'uddīn Walad died after a few years of teaching, and his so 
Jalāluddīn succeeded him in his chair. His interest īn mystical prob 
lems was strengthened by the instruction of his father’s disciple and 
friend Burhanuddin Muhaqqiq, who introduced him to the deeper 
secrets of mystical thought. Burhanuddin left Konya about 1240 and 
is buried in Kaisari, where his modest tomb is still venerated. Jalal 
uddin probably went once, or perhaps twice, to Syria in search o 
knowledge and wisdom—unless his relations with the Syrian mystics 
go back to his earlier stay in that country. In Damascus, he may have 
met Ibn ‘Arabi, who died there in 1240. Even if he had no person 
relationship with the great theosophist, Ibn *Arabi's foremost com- 
mentator Sadruddin Qonawi lived in Konya and was connecte 
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with Rimi “by special friendship and acquaintance” (N 55), though 
Jalaluddin was not fond of theosophical speculations. He may also 
have met Shamsuddin Tabrizi in Syria for the first time, but we do 
not know anything about their relations. 

The sources describe Shams as an overpowering person of strange 
behavior who shocked people by his remarks and his harsh words. 
He claimed that he had reached the station of being the beloved, no 
longer the lover. The favorite story told about him describes his 
meeting with Auhaduddīn Kirmānī, one of those mystical poets 
who contemplated absolute beauty in limited forms. He told 
Shams: “ ‘I see the moon in a vessel filled with water.’ Shams re- 
buked him with the words: ‘If you have no boil on your neck, why 
don't you look at it in the sky?' " (N 59), thus ridiculing him for 
"looking at the unbearded." This dervish, whose spiritual affiliation 
is as unknown as his family, was to become the decisive influence 
in Jalaluddin's life. At the end of October 1244, he met Shams in 
the streets of Konya, and it was this strange, demanding mystic who 
kindled in him the fire of mystical love—that love described by 
mystics like Ahmad Ghazzālī, *Aynu?l-Qudat, and Rüzbihàn Bagli 
—an absolute love that completely enraptured him, causing him to 
neglect his family and his disciples for months at a time. At last they 
rebelled and demanded that Shams leave town. He left indeed, but 
after a while he was brought back from Syria by Sultan Walad, for 
Rümi found separation unbearable. 

We have a description of their meeting after Shamsuddin's re- 
turn: they embraced each other and fell at each other's feet, "so that 
one did not know who was lover and who was beloved." The inten- 
sity of their relationship grew once more and became so overwhelm- 
ing that some of Rümi's disciples, with the cooperation of Rümi's 
son *Ala'uddin, "the pride of professors," decided to send Shams to 
the place from which there is no return. One night they called him 
out of Jalàluddin's house, which was opposite his son's house, and, 
after stabbing him, they threw him into the nearby well. Sultan 
Walad tried to allay his father's fears, telling him that everybody 
was in search of Shams; the chronicles, however, relate that during 
his father's sleep, he quickly buried Shams's body, which he had 
taken out of the well, covering the tomb with a hurriedly prepared 
plaster. This very tomb was discovered a few years ago by the then 
director of the Mevlána Müzesi, Mehmet Onder; it is located be- 
neath the memorial erected for Shams some time after the event. 
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As the sun moving clouds behind him run, 
All hearts attend thee, O Tabriz’s sun! 


(D 310) 
| 


In the experience of this consuming love, Rumi became a poet. 
He who had searched for Shams, the “Sun of Truth,” in vain ou E 
side the country eventually discovered that he was united with hi 
and “found him in himself, radiant like the moon,” as Sultan Walad 
says. The lyrical poetry born out of this experience is written fron 
a feeling of complete identification; instead of using his own peņ 
name, Jalaluddin used his friend’s name as nom de plume at the en$ 
of most of the poems in which he sings of his love, longing, mi 
ness, and despair in verses that have never been surpassed in thei 
sincerity. It was this experience that he described in a famous pas 
sage of Mie Mathnawi: 


A certain man knocked at his friend’s door: his - 
asked: "Who is there?" 

He answered “I.” “Begone,” said his friend, “tis too soon! 
at my table there is no place for the raw. | 

How shall the raw be cooked but in the fire of absence? 
What else will deliver him from hypocrisy?” | 

He turned sadly away, and for a whole year the flame 
of separation consumed him; 

Then he came back and again paced to and fro beside " 
house of his friend. 

He knocked at the door with a hundred fears and € 
ence lest any disrespectful word might escape O 
his lips. 

«Who is there?” cried the friend. He answered: “Thou, 
O charmer of all hearts.” | 

“Now,” said the friend, “since thou art I, come in, there 
is no room for two I’s in this house.” (M 1: 3056-64) 


Despite his poetical exuberance and despite his grief and sorrow, 
Jalaluddin remained a highly esteemed member of Konya society 
he was on friendly terms with Mu‘inuddin Parwane, the minister, 
and his presence was sought by theologians, mystics, and govern- 
ment officials alike. Not too long after Shamsuddin’s death, he ex- 
perienced another mystical love relationship with Burhanuddi 
Muhaqgiaq’s spiritual successor, the modest goldsmith Salahuddi 
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Zarkub, whose daughter became Sultan Walad’s wife. Eventually, 
Rümi's disciple Husamuddin Gelebi inspired him to write his 
Mathnawi, that mystical didactic poem that Jami called “the Koran 
in Pahlavi,” i.e., in the Persian tongue. Jalaluddin often referred to 
the act of inspiration through Husamuddin, who had asked the mas- 
ter to compose a work that his disciples could read instead of Sana’i’s 
and “Attar’s mystical epics. Husamuddin was charged with writing 
down the verses that would flow from Riimi’s lips, whether he was 
walking on the street or even sitting in the bath. 

Both Salahuddin and Husaémuddin were, for Jalaluddin, nothing 
but reflections of the same divine beauty and power he had seen in 
the person of Shams, and in many cases he addresses Husamuddin 
in terms that show that he too was considered a “light of the sun,” 
another manifestation of the Sun of Tabriz. 

When Rumi died, on 17 December 1273, Husamuddin succeeded 
to the leadership of his disciples. But the formation of the order of 
the Whirling Dervishes, the organization of the dancing ritual and 
the establishment of a true hierarchy, was left to Sultan Walad (d. 
1312), Rümi's son, who took over his office after Husamuddin’s 
death in 1284. Sultan Walad’s literary legacy—the Ma‘artf and the 
three Mathnawis: Ibtid@nāme, “Book of the Beginning,” Intihā”- 
nama, “Book of the End,” and Rababname, “Book of the Rebec’’— 
are considered the only authentic commentaries on Rümi's work 
and contain most of the trustworthy information about his life and 
teaching—more than the numerous books composed by pious devo- 
Gees," 

It seems that Jalaluddin’s position among the mystics in Konya 
was uncontested, even if we do not take literally the story that the 
great masters of mystical thought and poetry—like Sadruddin Qon- 
awī, Fakhruddin “Iraqi, Shamsuddin Iki, Sa‘id Farghānī, and others 
—gathered after his death. Asked about Maulana, Sadruddin said: 
“If Bayezid and Junayd had lived in this time, they would have 
seized his mantle and would have felt indebted to him; he is the 
majordomo of Muhammadan poverty, and we taste it thanks to 
him” (N 464). 

Rūmīs literary output was great: more than 30,000 verses of lyric 

27. See Farīdūn Ahmad Sipahsālār, Risāla dar ahwāl-i Maulānā Jalāluddīn Rimi, 
ed. Sa‘id Nafisi (Tehran, 1325 sh./1946). Shamsaddin Ahmad al-Aflākī, Manāgib al- 
Sarifin, ed. Tahsin Yazici, 2 vols. (Ankara, 1959-61); this book was translated into 


French, though not fully satisfactorily, by Clemens Huart as Les saints des derviches 
tourneurs (Paris, 1918-22). 


316 / THE ROSE AND THE NIGHTINGALE 
poetry, more than 26,000 verses in the Mathnawi; besides his “table 
talks,” called Fihi ma fihi, which "substitute poetic imagination 
for logical argument,” but are not comparable to his poetry,” 
number of letters are also extant.?? Like ‘Attar, Rimi liked story- 
telling, but he lacked the sustained narration that distinguishes 
“Attar’s mystical epics. He often begins a story—even in lyrical 
poems—and then is distracted by an association, by the sound or the 
meaning of one word, which sets him on a completely different 
course until he admonishes himself to return to the original story. 
The actors in the Mathnawi, as well as the symbols and images used 
there, have an almost protean versatility, and the Mathnawi—‘‘the 
shop of unity” (M 6:1528)—contains almost every conceivable mys- 
tical theory known in the thirteenth century. It is, however, next to 
impossible to build up a mystical system from its tales and parables; 
every interpreter has found whatever he sought, from pantheism to 
personal mysticism, from enraptured love to law-bound orthodoxy. 
The Mathnawi is without end, “even if the forests were pens 
and the ocean ink” (M 6:2247), as Rimi says, alluding to the Kọ- 
ranic claim that God's words are without end (Sūra 18:109). | 
If there was ever an inspired writer among the Muslim mystics, it 
was certainly Jalaluddin. It is said that for the most part he dictate 
his verses in a state of rapture or even trance.*? The birth of such in- 
spired poetry—not rare among Muslim mystics—can be witnessed ij 
Rümri's enthusiastic lyrics as well. Their rhythms often suggest the 
turning and whirling movement out of which they came. It is said 
that the hammering of the goldsmiths in the bazaar of Konya in- 
spired him to dance and to recite verses, as did the sound of the 
watermills in the gardens of Meram. There are probably many more 
occasions when a mere word or sound struck a responsive chord 1 
him and set him to reciting a new poem. The rhythmical patterns 





28. See A. J. Arberry, Discourses of Rumi (London, 1961), a translation of Fihi mā 
fihi. 

29. See Reynold A. Nicholson, “The Table-talk of Jalalu°ddin Rami,” Journal of 
the Royal Asiatic Society, 1924; the letters have been translated into Turkish, with an 
excellent commentary, by Abdülbáki Gólpinarli, Mevldna’nin Mektuplar: (Istanbul, 
1964). 

30.See Hellmut Ritter, "Philologika XI: Maulānā Čalāluddīn Rūmī und se 
Kreis,” Der Islam 26 (1942); Ritter, “Neue literatur ūber Maulanā Calāluddin Rumi 
und seinen orden,” Oriens 13-14, no. 1 (1960), a review of recent publications about 
Rimi and the Mevlevis. For Rūmī's style see Gustav Richter, Dschelaladdin Rumi. 
Eine Stildeutung in drei Vortrāgen (Breslau, 1932); Annemarie Schimmel, Die Bilder- 
sprache Dschelaladdin Rumis (Walldorf, 1949); on some of his religious ideas s 
Alessandro Bausani, “Il Pensiero religioso di Maulana Gialal ad-Din Rimi,” Oriente 
moderne 33 (April 1953). 
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of his lyrics have not yet been analyzed in detail, but even at first 
glance they reveal a predilection for comparatively simple patterns. 
The meters often chosen have a strong hiatus so that the two hemi- 
stiches are divided into four parts, sometimes with internal rhyme, 
thus resulting in something very similar to Turkish folk songs. In 
many cases one has the feeling that his poems need to be read accord- 
ing to word stress rather than by quantitative meter. Whether they 
are written in short, light meters or in long, heavy lines, one often 
feels that they should be sung. 

It is small wonder that Rimi, expressing the inner song of his 
soul, should have used the imagery of music and dance more fre- 
quently than any other poet before him. The most famous example 
is the introductory poem of the Mathnawi, the "Song of the Reed." 
The reed flute, complaining that it has been cut from the reedbed 
and longs for home, tells the secrets of divine union and eternal 
happiness to all who have ears to hear.*! This simile was not in- 
vented by Rimi. He often relied upon stories and legends handed 
down from time immemorial, endowing them with new spirit, as he 
says: 


You may have read it in Kalīla, 
but that was the husk of the story—this is the kernel of 
the soul. 
(M 4:2209) 


The reed story was taken over from Sanā'ī (S 484). He spoke of the 
confidant of a king who became ill because he had been forbidden 
to tell his ruler’s secret to anyone; the physician sent him to a lonely 
lake, where he gave utterance to his heart’s secret, but the reed grow- 
ing at the shore of the lake was later made into a flute and revealed 
the secret to the world. This was, originally, the story of “King 
Midas with the donkey’s ears” (and Midas’s old residence, Gordion, 
is not far from Konya). A similar story is also told about ‘Ali, Mu- 
hammad’s cousin and son-in-law, who revealed the divine secrets 
that the Prophet had entrusted to him to the lake. This example 
shows how, in Rümi's poetry, age-old traditions are blended with 
the mystic’s personal experience. 

In a country in which the sound of the Phrygian flute had been 


31. Hellmut Ritter, “Das Proémium des Matnawi-i Maulawi,” Zeitschrift der 
Deutschen Morgenlündischen Gesellschaft 9 (1932), is a study of the sources of Rümi's 
introductory verses to the Mathnawi. 
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famous since Greek times, he himself, cut off from his beloved, be- 
gan complaining like a flute, telling the secrets of union and long- 
ing. Touched by the breath of the friend, he is able to declare what 
would otherwise remain secret and hidden, just as the rabab or the 
harp can only tell its pain when touched by the fingers of the be- 
loved. All of Rümi's poetry abounds with symbols taken from music 
and mystical dance; for him, the dance was a life- -giving movement, 
part of the heavenly dance in which the stars and the angels take 
part. 

Attempts have been made to trace much of Rümi's theology back 
to Neoplatonic influences, but it is almost as impossible to disen 
tangle the colorful strands of the fabric of his feeling (and, rarely, 
his thought) as it is to analyze one of the colorful brocades of which 
he sometimes speaks in his poetry. That there are Neoplatonic 
themes in the Mathnawi cannot be doubted. On the one hand, he 
was acquainted with Ibn *Arabi's teachings through Sadruddin Qo- 
nawi, while on the other, Hellenistic traditions were always aliye 
in the Near East, particularly in the "country of the Romans” (Rūm, 
hence his surname Rümi), Anatolia. Arabic scientists and plii- 
losophers had carefully preserved the teachings of the Greeks, arid 
even some of Plato’s parables found their way into the Matknaurī. 
Popular tradition in the province of Konya has it that Plato lived 
for many years in this region and that he was a great sorcerer; close 
to the lake of Beyshehir south of Konya, a Hittite monument at a 
fountainhead is called Eflátun Pinart, “Plato’s Spring,” for it was 
here that the great magician transformed the country into its pre¢s- 
ent shape. 

Greek and Christian traditions were very much alive in Konya in 
the thirteenth century. The old centers of Cappadocian Christianity 
and the large monastic settlement in the caves near Goreme were 
only a few days’ journey from the capital. Thus images alluding į to 
Jesus and Mary occur more frequently in Jalaluddin’s poetry than 
in any other comparable poetical work, though such allusions are 
common in Muslim poetry. Rimi even quotes Biblical passages 
otherwise rarely mentioned in Islamic poetry. On the whole, how- 
ever, his work can be explained without difficulty from the Koran 
and the Prophetic tradition. | 

Rimi’s imagery, both in the lyrics and in the Mathnawi, reflects 
the complete tradition of his time. There is not a single poetical i 
rhetorical form that he does not use skillfully, though sometimes he 
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tires of thinking of elegant rhyming words and fills a line with a 
jubilant ¢irtlala, or with the catchwords for the metrical schemes, 
mufā'ilun fā'ilātum. Jalāluddīn was usually in high spirits, uplifting 
his listeners in order to show them the secrets of love. It would be 
wrong to imply that the reader wearies of the constant repetitions 
of high-soaring religious ideas. On the contrary, there are few poets, 
especially among the mystics, whose repertoire in vocabulary and 
imagery is as rich as his. 

Rami often employs the simplest situations of life to catch his 
reader’s interest—“Did you hear? Our neighbor was ill. And what 
kind of medicine did they apply?” Of course, it is the illness of love, 
as we discover from a thorough description of the not very heav- 
enly symptoms. ‘There was noise at night? The ‘‘vessel fell from the 
roof” and a lover's secret was revealed (or will be revealed to the 
neighbors after nine months). And what happened yesterday? The 
lulis (Gypsies) came; we all admired their ropedancing and joked 
with them, “but thine image teaches my soul ropedancing on thy 
black tresses” (D 886, 1198). The cat in the bag, jumping restlessly 
up and down, reminds the poet of the way the lover is carried in 
the hand of love. The hearts and heads of the lovers are piled up in 
front of the beloved as in the shop of a butcher who specializes in 
heads and intestines (D 1600). The dream figure of the friend comes 
into the hot bath of his tears, where the poet's pupil ("the little man 
of the eye”) sits as watchman (D 3037). 

There is a certain sense of humor in many of these verses, and 
Rumi does not refrain from using extremely coarse expressions to 
shock, perhaps to awaken, his listeners. He even wrote parodies of 
traditional modes of expression. 

Jalaluddin describes his longing in dramatic images. He is thirsty 
like the sand (D 1200); his is the eternal thirst of the lover for more 
and more love, the thirst of the dunes, which absorb the water as 
soon as it reaches them. Does the lover ever sleep? No, sleep just 
looks at him and goes away (D 1444) and sits near someone else; or 
the poor fellow dies when he tastes the poisonous tears in Rūmī's 
eyes (D 779); or sleep finds his heart tasteless, is mistreated by the 
fists of love, and eventually runs away, full of sadness (D 500). 

Folk tales, known mainly from the Nasruddin Khwaja tradition, 
are filled with mystical meaning. Obscene scenes, mainly in the 
fifth book of the Mathnawi, turn suddenly into mystical allegory, 
for “my dirty jokes (hazal) are not dirty jokes but instruction” (M 


| 
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5:2497). At times, the imagery becomes weird, sinister, awkward. 
The subconscious reminiscence of Shamsuddin’s blood before his 
door inspired some of the darkest and yet most impressive poems in 
the Diwan. There are, for instance, the lines, remarkable for their 
initial alliteration: | 


hith kun az kalla-ha, bahr kun az khiin-i mā. ! 


Make a mountain from skulls, make an ocean from o ir 
blood. 


(D 1304) 
Or, in a similar context: 


This soil is not dust, it is a vessel full of blood, 





of the blood of the lovers. 
(D 335) 
And there are poems in soft meters, full of tenderness: 
Open the veil and close our door— 
You are and I, and empty the house. 
l (D 2728) 
Without your speech the soul has no ear, 
Without your ear the soul has no tongue. 
(D 697) 
These verses contain unforgettable images, which, though taken in 





large part from the traditional stock of Persian poetry, convey a 
completely different feeling with the change of a single accent or the 
addition of an adjective. 

The masters of early Sufism become, in Rūmī's work as in Sana‘i’s 
and even more in ‘Attar’s, symbols for the different spiritual stages 
and states. Numerous allusions to Hallaj, the martyr of love, per- 
meate both Riimi’s Diwan and the Mathnawi. Hallaj’s verse, ‘Kill 
me, o my trustworthy friends," becomes a key word for Rumi's 
thought. One of the central motifs in his poetry is that of dying and 
thus gaining a new life, faithful to the Prophetic tradition, “ ie 
before ye die.” To prove the truth of this hadith, and of Hallaj’s re- 
lated poem, Rimi sometimes combines very strange images. Even 
the chickpea becomes the symbol of the human situation (M. 9: 
4158):2 put in boiling water, the vegetable complains and tries to 


32. Annemarie Schimmel, "Zu einigen Versen Dschelàladdin Rümis," 4natolica 1 
(1967). | 
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jump out of the kettle. But the poet tells it that since it grew by the 
rain and sunshine of divine grace, it now must learn to suffer in the 
fire of divine wrath in order to mature. The person who cooks the 
chickpeas is comparable to Abraham, who was willing to slaughter 
his beloved son; “the eternal goal is your surrender." Only by such 
willing surrender can the vegetable reach the stage of animal life 
and be endowed with spirit and thought. 

Not-being is necessary for becoming and being. All the masters 
seek not-being and breaking, because only then can God work upon 
them (M 6:1467—74). "Attār had already spoken of the necessity of 
"being eaten," and Rümi, with his remarkable fondness for images 
taken from the kitchen, imitated him. Life is a constant movement, 
and no stage can be reached until the previous stage has been ful- 
filled. The caravan has to be ready for the sound of the bell that calls 
it to journey toward new stations (D 178g). And out of the dust 
grow plants, which in turn are transformed into a higher form of 
life through annihilation. Rimi sometimes used the commercial 
terminology found in the Koran: 


With God is the best bargain: he buys from you your 
dirty fortune and gives in exchange light of the soul, 
He buys the ice of the perishable body and gives a king- 

dom beyond imagination. 
(M 6:880-81) 


Rumi's description of this upward movement of the soul—usually 
explained as a poetic version of the Neoplatonic idea of the return of 
the soul to its divine origin—interested Western scholars from the 
very beginning of their acquaintance with Rami. More than 150 
years ago, Rūckert translated a passage from the Mathnawi (M 
3:3901—-6) into German, without, however, translating the last, de- 
cisive, line: 


I died as mineral and became a plant, 

I died as plant and rose to animal. 

I died as animal and I was Man. 

Why should I fear? When was I less by dying? 
Yet once more I shall die as Man, to soar 

With angels blest; but even from angelhood 

I must pass on: all except God doth perish. 
When I have sacrificed my angel-soul, 
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I shall become what no mind e’er conceived. 
O let me not exist! For Non-existence 
Proclaims in organ tones “To him we shall return!” 


Nonexistence, ‘adam, is the ineffable divine essence, which has been ` 


i 


seen in this way by some of the mystics, and particularly by Rimi, | 


because it is beyond every possible mode of expression or imagina- 
tion—it is like the neti neti of the Upanishads. A little later in his 


work, Rimi took up the same idea (M 4:3637-60), ending, how- | 


ever, by likening the world to a dream and death to morning light— 





another common image among the Sufis. Even in his lyrics, the 


development from dust to plant and then to animal is mentioned, | 
sometimes with an emphasis on the humility and poverty of dust. ` 
When man becomes as lowly as dust—and only under that condition | 


—plants may grow out of him, and a heart will be given to him. To 
be broken and low is the condition for development toward higher 
stages of life. 


Islamic modernists have seen in Rūmī's poem "I died as mineral" | 


a perfect expression of Darwin's theories; this interpretation was 
probably originated by the Indian scholar Maulana Shibli in his 


Urdu biography of Rümi (1903), which deeply influenced Iqbal's 


ideas. Some Pakistani scholars have found evidence for the idea of 


evolution already anticipated in the Middle Ages, a proof of the 


scientific strength of medieval Muslims (such as Khalīfa "Abdul 


Hakīm);** others regard Rūmī's verses as pointing to the free de- . 
velopment of the ego, which rises to ever higher levels of conscious- ` 


ness (such as Afzal Iqbal), or as the eternal striving for more and 


more freedom and individualization (Muhammad Iqbal), or as an | 
expression of the struggle for survival inherent in creation (Ab. ` 


dulbaki Gdélpinarli). But the quotation of Hallaj’s verses at the 
turning point of the chickpea story, where the vegetable calls out, 


Kill me, o my trustworthy friends, 
for in my being killed is my life,*4 


lends itself to a purely mystical interpretation and seems to exclude 
a pseudoscientific understanding of such verses. To gain a higher 


life through death and spiritual resurrection is the goal of the lov- 


ers; it is the constant interplay of fanā and bagā, as expressed even 


33. See Khalifa ‘Abdul Hakim, The Metaphysics of Rumi (Lahore, ca. 1954). 
34. Husayn ibn Mansir al-Hallaj, Diwdn, ed. Louis Massignon, Journal asiatique, 
January-July, 1931, qasida 10. 
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through the ritual of the enrapturing dance. And the mystics know 
that this first dying implies more and more acts of spiritual sur- 
render, each of which ends on a higher level of spiritual life—the 
Goethean "Stirb und Werde." 

The idea of constant development even after death has been 
maintained by a number of Sufis, as well as by some modern West- 
ern philosophers and theologians. In the Muslim world, Muham- 
mad Iqbal gave this idea of constant development a new interpre- 
tation in his poetical works, which appeared from 1915 until 1995. 
This goal can be symbolized in terms of the most diverse aspects of 
life; the images offered themselves to everybody who had eyes to see. 


Only when man becomes deprived of outward being like 
winter, 
there is hope for a new spring to develop in him. 
(M 5:552) 


William Hastie was quite right to call his adaptations of Rūmī's 
poetry Festival of Spring. The same themes of death and resurrec- 
tion that are reflected in those verses by Rimi just mentioned per- 
meate his spring poetry. 

Spring has always been a favorite subject for Persian and Turkish 
poets, but the exuberance of Rimi’s numerous spring poems can be 
fully appreciated only by those who have experienced how, in a sud- 
den outburst, the vast plain of Konya is covered with green after a 
spring thunderstorm, which makes the roses blossom and the igde 
open and fills the air with strong fragrance. This spring is really a 
qtyamat, a day of resurrection, which calls forth from the dark dust 
flowers and leaves. Enchanted by the spring breeze of love, the 
leaves dance and the flowers praise God in their own silent lan- 
guage. Rumi had heard this praise and taken part in it, translating 
it into melodious lines; he had seen the loveliness of the heavenly 
beloved in roses, hyacinths, and running brooks, each of them re- 
flecting it and yet forming a colorful veil for that beauty that is too 
radiant to be seen unveiled. He knew the fragrance of an Anatolian 
morning in May; in his verses he alludes often to the scents that are 
still characteristic of an Anatolian town. He has experienced divine 
beauty and majesty with all his senses: in the sight of the gardens of 
Konya, in the sound of the thunder or of the meaningful prayer of 
the birds, in the soft touch of the silks or the carpets manufactured 
in Konya, in the fragrance of the iğde, as well as in the taste of the 
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delicious food, especially the sweetmeat for which Konya has al- 
ways been famous. Sensual experiences are reflected strongly in his 
poetry; one of the reasons why these verses never fade or lose their 
charm is that the balance between sensual experience and divine 
love is maintained. Rumi has transformed even the roughest, most 
ordinary aspect of life; and the symbol of the transforming power | 
of the sun, which he uses so often in connection with Shamsuddin, 
can be applied to his poetic touch as well. 

Rümri's strength came from his love, a love experienced in human 
terms but completely grounded in God. No one has disclosed the | 
deepest secrets of mystical prayer as he did; he felt that every prayer 
was in itself an act of divine grace, and he left himself open to this 
divine grace. United in love with the divine will, he found solu- 
tions for the enigma of predestination and was able to rise to the 
zenith of joy from the deepest depressions of separation. He himself 
summed up his life in two lines: | 








And the result is not more than these three words: 
I burnt, and burnt, and burnt. | 
(D 1768) 


Shortly after Rūmī's death, his works, especially his Mathnavwi, | 
were known all over the Persian-speaking world, and his fame. 
reached the eastern fringes of the Muslim lands. In East Bengal, in | 
the fifteenth century, its impression was so great that a chronicler 
said: ‘““The holy Brahmin will recite the Mathnawi.”® The first 
major contributions to an understanding of his poetry were made | 
in Turkey itself. The Mevlevi order, which had been institution- 
alized by Sultan Walad and whose ritual was later elaborated, spread 
Rūmī's word and music through the just-emerging Ottoman Em- 
pire; and in later times the head of the Mevlevi order was so closely 
connected with the Ottoman court that he had the privilege of gird- 
ing the Sultan with the sword. 

The center of the order was always in Konya; the leader was called 
by the honorific titles Molla Hunkar and Gelebi. Many smaller 
tekkes of the Mevlevis were found all over the Ottoman Empire, as | 
far away as Egypt and Syria, although the order never crossed the 
Ottoman borders. Nor did Riimi’s poetry become as popular with 
the Arabic-speaking Sufis as with the Persian-speaking mystics; the | 
imagery used was too different, and even the few Arabic translations , 

35. Enamul Haq, Muslim Bengali Literature (Karachi, 1957), p. 42. 








THE ROSE AND THE NIGHTINGALE / 325 


made in classical times did not help much toward a deeper under- 
standing of Rūmī's ideas. 

At the occasion of the ceremonial sama‘, usually held on Friday 
at noon after the congregational prayer,** the dervishes used to wear 
their typical dress: a tennure, a white sleeveless frock, the destegiil, 
a jacket with long sleeves, a belt, and a black khirga, used as an over- 
coat but cast aside before the ritual dance started. The head was 
covered by a high felt cap around which a turban cloth might be 
wound. The cap, sikke, became the typical sign of the Mevlevis, and 
many inscriptions composed of words of prayers or blessings have 
been written in the shape of the dervish hat. 

The sama is regulated by very strict rules. The sheikh stands in 
the most honored corner of the dancing place, and the dervishes 
pass by him three times, each time exchanging greetings, until the 
circling movement starts. This is to be performed on the right foot, 
with accelerating speed. If a dervish should become too enraptured, 
another Sufi, who is in charge of the orderly performance, will 
gently touch his frock in order to curb his movement. The dance 
of the dervishes is one of the most impressive features of the mysti- 
cal life in Islam, and the music accompanying it is of exquisite 
beauty, beginning with the great hymn in honor of the Prophet 
_(na‘t-t sharif, written by Jalaluddin himself) and ending with 
short, enthusiastic songs, sometimes sung in Turkish. 

The intense love for music that the Mevlevis inherited from their 
master Jalaluddin has inspired many classical musicians and com- 
posers in the Ottoman Empire. In fact, the best pieces of Turkish 
classical music, such as those by ‘Itri (seventeenth century), were 
composed by artists who were either members of, or at least loosely 
connected with, the order. The same is true of the calligraphers and 
miniaturists, many of whom belonged to the Mevlevis. The order 
furnished Turkish society with some of the finest examples of Mus- 
lim art ever created.” 

The Turks were deeply attached to their Hazret-i Mevlâna, and 
Turkish scholars and mystics have contributed a great deal to a bet- 
ter understanding of the Mathnawi.* In the late sixteenth and early 


36. See the literature mentioned in chapter 3, notes 87-94. 

37. Sehabettin Uzluk, Mevlevilikte Resim, Resimde Mevleviler (Ankara, 1957). 

38. Mehmet Ónder, Mevlána (Ankara, 1971); Ónder, Mevlána $iirleri Antolojisi, 2d 
ed. (Konya, Turkey, 1956, 1957). The best introduction to the personality and the 
survival of Rümi has been written by the Turkish scholar Abdülbâki Gölpınarlı in 
his two books Mevlána Celáleddin, hayati, felsefesi, eserlerinden segmeler (Istanbul, 
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seventeenth centuries three famous commentaries on the Mathnawi 
were written in Turkey. The one by Ismā'īl Rūsūķhī Ankarawī (d. 
1631) is still considered the best commentary available. A century 
later, another commentary was written by Isma‘il Haqqi Bursali, 
himself a fine mystical poet (d. 1724), and about the same time 


Süleyman Nahifi (d. 1738) translated the entire work into Turkish ` 


verse, faithfully preserving the meter and the form. This seems to | 


be the first complete translation into a foreign language in which 
concern for the meter was paramount; in later times we find similar 
attempts in the Subcontinent, where Urdu, Panjabi, and Sindhi 
translations have been produced in the same style.?? 

Most of the Turkish poets, from Gulshani in the fifteenth cen- 


tury on, have paid tribute to Mevlâna. Among the successful artists | 
of the Mevlevi order, the name of Ghalib Dede (d. 1799), the sheikh | 
of the convent in Galata, should be mentioned. He was an excellent | 


poet, perhaps the last true master of classical Turkish poetry, and 
his verses express the inward fire that enabled the dervishes to spin 
around their axes and become transported in ecstatic flights. The 
nineteenth century, too, had poets who sang in honor of Rami, and 
in recent years an amazing number of verses have been written in 
his honor by members of divergent groups; from very orthodox 
preachers to leftist politicians, from representatives of surrealistic 
art to satirists. And if the long list of names that could easily be 
drawn up were not sufficient to show the love of the Turks for 
"their" Mevlána (for they will never admit that he was not a Turk), 
the thousands of visitors who come to pay their respect at his shrine 
in Konya and the large crowds that throng there for the festivities 
in commemoration of his death in December would prove how 
deeply this love is rooted even forty-five years after Atatiirk closed 
the dervish lodges and strictly prohibited any activity of mystical 
fraternities. 

Rumi's work was widely read in Iran up to the Safawid period, 
when the interest in Sufi literature was curbed. A number of com- 
mentaries and imitations of the Mathnawi have been preserved from 


1951; 3d ed., 1959), and Mevldna’dan sonra Mevlevilik (Istanbul, 1953), a history of the 
order. Gölpınarlı has also translated most of Rümi's lyrics into Turkish and con- 
tributed to the study of rare manuscripts concerning the Mevlevis. 

39. Annemarie Schimmel, Mevldna Celdlettin Rumi’nin sark ve garpta tesirleri 
(Ankara, 1963); Schimmel, “Rumi's Influence on Muslim Literature,” in Güldeste 
(Konya, Turkey, 1971), a collection of papers on Rimi. 
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the fifteenth century, and Jami attests that the early Naqshbandi 
master Khwaja Parsa ‘‘took omen from the Divan-i Shams-i Tabriz’ 
(N 393). The activities of Persian scholars in our day aimed toward 
producing an authentic text of the Diwan—as it was done by Badi‘uz- 
Zaman Furūzānfar—is matched only by Reynold A. Nicholson’s 
edition of the Mathnawi.* | 
Rumi's work had its largest influence in the Indo-Pakistan Sub- 
continent, where his poetry has been popular since the early four- 
teenth century. The Chishti saints of Delhi, beginning with Nizam- 
uddin Auliya, studied the Mathnawi (for they permitted mystical 
dance and were, thus, prone to give expression to the enthusiastic 
spirit of Rümi's verses). Shams-i Tabriz became a legendary figure 
in India and was often counted among the martyrs of love. The in- 
terest in Rūmī's work seems to have been common to all classes of 
society—the Mogul emperors (especially Akbar) were as fond of him 
as the simple villagers in Sind and Punjab. Aurangzéb shed tears 
when listening to a beautiful recitation of the Mathnawi, as did his 
brother, the mystically minded Dara Shikóh. During the time of 
their father, Shah Jihan, a number of commentaries on the Math- 
nawi were composed in Muslim India, as well as glossaries, indexes, 
anthologies, and imitations.*! Even Aurangzéb's daughter, Zeb un- 
Nisa’, herself a talented poetess, ordered her poet friends to com- 
pose a Mathnawi imitating Rumi’s work. A glance through Indo- 
Persian poetry reveals many lines inspired by Rümi's thoughts and 
expressions. That is true even in our day; Iqbal was deeply influ- 
enced by Maulana and inserted many of his lines into his own 
works, mainly into his mathnawis, which he wrote in the same meter 
as that of his master’s Mathnawi. It is said that some mystics in 
Sind—and it may be true for other provinces as well—kept only three 
books for spiritual nourishment: the Koran, the Mathnawi, and the 
Diwan of Hafiz.*# Quotations from Rimi permeate the Sindhi verses 
of the eighteenth-century poet Shah ‘Abdu’l-Latif, and it would be 
easy to draw up an inventory of all the verses used in Indo-Pakistani 
40. Maulana Jalaluddin Rimi, Diwdn-i kabir ya Kulliyat-i Shams, ed. Badi‘uz- 
Zaman Furiizanfar, 10 vols. (Tehran, 1336 sh./1957); see the Bibliography under Fu- 
rūzānfar for his other studies. 
41. See Ethé, "Neupersische Literatur," in Grundriss, ed. Geiger and Kuhn, 2:301. 
A useful analytical index, to mention only one example from the immense production, 
is Tilmīdh Husayn, Mir?āt al-mathnawi (Hyderabad, Deccan, 1352 h./1933-34). 
42.Ghulam Mustafa Qasimi, ''Hāshimīya Library,” in Mihrān jā Moti (Karachi, 
1959). P- 309. 
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literature written in the vernaculars that are inspired by the great 
mystic's work. 

Most of the poets of the Subcontinent—as in Turkey—saw in 
Rūmī a representative of the pantheistic trend that had colored 
most Sufi expressions after Ibn *Arabi's time. He was interpreted as 
a mouthpiece of Ibn *Arabi's ideas, and only toward the beginning 
of the twentieth century were new approaches made toward a better 
understanding. Muhammad Iqbal, no doubt, understood best the 
dynamic force behind Rümi's experiences, though he highlights 
only one of the numerous aspects of the great lover. But in many 
respects his interpretation appeals more to the modern mind than 





many of the traditional interpretations, which try to tie the free- ` 


roaming spirit to a theosophical system.* 


It is good to see that there are still many possibilities for under- | 
standing Rümi's enrapturing poetry in ever fresh ways, and that 


both oriental and Western scholars are continuing their study of 
his inexhaustible treasure of poetry. 


TURKISH POPULAR MYSTICISM 


Jalaluddin Rimi’s influence had been a living force in 





the development of Turkish mysticism, literature, and fine arts. But ` 


there are other, perhaps even more typical, expressions of the Sufi | 


experience in the area of the late Seljukid and expanding Ottoman 
Empire.“ 

A folk tale tells how the city of Konya got its name (a name that 
is, of course, derived from Iconium): “Two saints came from Khu- 
rasan, gently flying and spreading their wings until they saw the 
summits of the two hills that bound the Konya plain. They liked the 
view, and the one asked the other: Konalım m:? ‘Shall we dwell 
there? And the other replied: Kon ya! ‘Certainly, alight and 





dwell!’ ” This story, with its simple pun, shows that the Anatolian | 


people were well aware that the strongest influence upon the forma- 
tion of mystical thought came from Khurasan, the eastern part of 
Iran, a country in which Sufism had always flourished and which 


43. Annemarie Schimmel, Gabriel’s Wing: A Study into the Religious Ideas of Sir 
Muhammad Iqbal (Leiden, 1963), pp. 353 ff. and bibliography. 

44. Speros Vryonis, Jr., The Decline of Medieval Hellenism in Asia Minor and the 
Process of Islamization from the Eleventh through the Fifteenth Century (Berkeley, 
1971), deals, among other things, with the Mevleviyya and the other orders and their 
role in the Islamization of Turkey. 
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became, in popular geography, almost coterminus with “the eastern 
and northern lands of Islam.” In fact, that area had produced a 
number of outstanding mystics. 

The first great representative of “Turkish” mystical literature is 
Ahmad Yasawī (d. 1166), a disciple of Yūsuf Hamadhānī, thus 
springing from the same spiritual root as the Naqshbandiyya, who 
were to become so powerful in the Turkish areas of Central Asia 
and in Southeast Asia. Ahmad Yasawī's Hikam are the first known 
sentences of mystical wisdom written in the Turkic language of the 
area of Yassi in present Uzbekistan. 

Jalāluddīn Rūmī on occasion played with a few Turkish words 
in his poetry, and his son, Sultan Walad, used Turkish very skill- 
fully in his Diwan. But it was Sultan Walad's contemporary Yünus 
Emre in central Anatolia who transformed his Turkish mother 
tongue into a vehicle for mystical expression; he left Turkey a trea- 
sure of his simple, deep-felt, touchingly memorable poems, which 
are still known today by school children. Those who have had the 
opportunity of listening to the Turkish composer Adnan Saygun’s 
Yunus Emre Oratoryusu will have realized, to their surprise, how 
traditional dervish melodies and modern musical technique can be 
blended into an impressive work of art. The most typical and almost 
haunting passage of the Oratorio is that moment when the chorus 
repeats, as basso ostinato, the refrain of one of Yünus's poems— askin 
ver, sevkin ver, “give Thy love, give longing for Thee” (Y 584). The 
modern composer aptly chose this expression of everlasting love, of 
never-ending yearning, as a central motif of his composition. Yünus 
stands with these words in the tradition of classical Sufism. 

Not much is known about Yūnus Emre's life. He seems to have 
grown up in the circles of Turkish Sufis that had slowly emerged 
after the Seljukid conquest of eastern and central Anatolia (i.e., 
after 1071). These Sufi groups partly continued the tradition of 
Ahmad Yasawi and were also probably inspired by those mystics 
who left eastern Iran on the arrival of the Mongols in the early 
thirteenth century. Yunus was, as he says, a disciple of a mystic 
called Tapduq Emre for forty years (the number of perseverance). 


45. Mehmet Fuat Köprülü, Türk edebiyatinda ilk mutesavviflar, 2d ed. (Ankara, 
1966). 

46. Yünus Emre, Divan, ed. Abdülbáki Gólpinarli (Istanbul, 1948); see also Yünus 
Emre, Risalat an-nushiyye ve Divan, ed. Abdülbáki Gólpinarh (Istanbul, 1965). Göl- 
pinarh, Yunus Emre, Hayatt (Istanbul, 1936); Sofi Huri, “Yunus Emre: In Memoriam,” 
Moslem World 49, no. 2 (1959); Annemarie Schimmel, “Yunus Emre,” Numen 8, no. 
1 (1961); Yves Regnier, Le “divin” de Yunus Emre (Paris, 1963). 
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Those called Emre probably formed a subgroup of mystics in Ana- 
tolia, where the system of loosely affiliating oneself with a spiritual 
guide was apparently still in use; the major orders had not yet devel- 
oped a “missionary” activity. The mystical poet wandered through | 
the country—he may even have met Rümi during the latter's last 
years. According to the most recent research, he died in 1321 at the 
age of 72; numerous places in Turkey claim to house his real tomb. 

Just as his tomb will probably never be certainly identified, it is 
almost impossible to select those poems that are really his. The dif- 
ferent editions of his Dīwān brought out by the indefatigable | 
Turkish scholar Abdülbâki Gölpınarlı show the learned author's | 
increasing skepticism as to the authenticity of Yinus’s poems. At | 
present it seems impossible to establish a reliable text—a fact that : 
holds true for many other popular Turkish poets. Their collections | 
have been augmented by additions from later poets, and many of 
them reflect rather a whole tradition—that of poems sung in the żek- 
kes, the centers of Sufi life—than the original work of a single poet. 
The genre of ildhi, a mystical poem in popular meter meant to be 
sung in the meetings of the dervishes, is the typical expression of 
this tradition. 

It is a comfortable working hypothesis to accept as Yünus Emre's 
the poems collected by Gölpınarlı in his 1943 edition, though many 
of them are now considered spurious. Yet, they reveal who Yūnus 
might have been and how he might have felt. Numerous other 
poets could not help writing in exactly the same strain of thought, 
with the same images and puns. 

Yunus Emre often used the classical quantitative Persian meters 
in his poetry, preferring the easiest ones; Rūmī, too, had often | 
chosen meters in which each hemistich can be split by a caesura 
into two parts to produce the so-called musammat form. Using this ` 
device, both Rümi and Yünus get close to the simple forms of T'urk- , 
ish folk songs, with their four-line verses rhyming ina a a a, b b b a. 
Yünus skillfully applied the classical meters to his own simple 
mother tongue, but his best poems are written in Turkish popular 
meters, in which syllable counting is the essential requirement (e.g., 
8+7, 8+8, 6+6 syllables). 

Yūnus was a master of description; his images were inspired not 
only by the stock of tradition but by the daily life of Anatolia as 
well. One has to know the endless roads through the Anatolian 
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highlands to really enjoy the freshness of Yünus's verses. Like many 
mystics before him and even more after him, he talks to the water- 
wheel, whose wailing sound, so typical of Near Eastern countries, 
makes him understand that it is cut off from its roots and relates the 
pangs of separation from its forest as eloquently as Rümi's reed 
flute tells of its longing for its reedbed home. The stone-breasted 
mountain ranges are Yünus's personal enemies, since they try to 
separate him from his beloved master; but the cloud, hanging like 
black tresses from the head of the snow-covered hills, loosens her 
hair and weeps for him (Y 252). His heart turns to a torrent, and his 
whole body is reduced to dust in the summer heat, moved by the 
wind of love, which carries it to an unknown destination. "Look, 
what love has made of me!" is the refrain of one of his most popular 
poems (Y 124). 

Yünus faithfully follows the patterns set by classical Sufism. 
Meditating upon death and the Last Judgment, he describes the 
horror of the day when man "has to wear a shirt without collar and 
sleeves" and the "negro," i.e., the questioning angel, interrogates 
him (Y 133). His faith is firmly grounded in the Koran: 


Whoever does not know the Koran 
is as if he were never born. 


(Y 508) 


The five ritual prayers are fundamental, but almost as important 
as ritual prayer is the dhikr that is uttered by all nature. Yunus is 
one of those mystics who listen to and join in the constant dhikr of 
everything created: 


With the mountains, with the stones 
Will I call Thee, Lord, o Lord! 

With the birds in early dawn 

Will I call Thee, Lord, o Lord! 


With the fishes in the sea, 
With gazelles in deserts free, 
With the mystics' call "O He!" 
Will I call Thee, Lord, o Lord! 


(Y 552) 


The profession of faith, used as dhikr formula, is 
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honey for those who are bees, 
a rose for those who are nightingales. 


(Y 534) 


As shown with great insight by John R. Walsh,” a number of 


Yünus's poems, repeating al-hamdulillah, “praise be to God,” or 
other pious sentences at the end of each verse, were probably meant 
to be recited as dhikr formulae in the dervish communities. 
Yünus's most subtle poem, which sings of the constant remem- 
brance of God in Paradise, is still memorized in Turkish schools: 


Sol cinnetin ırmakları ... 


The rivers all in Paradise 

Flow with the word Allah, Allah, 
And ev’ry longing nightingale 
He sings and sings Allah, Allah. 





(Y 477) 


Everything in Paradise, be it voice, scent, breeze, or growing and | 


loving, is nothing else than “Allah,” since everything is lost in Him. | 
This is the paradise of the mystic who does not care for a house and | 


a few houris who are thousands of years old: the vision of the divine 
beloved is Paradise, and those who are deprived of this vision ex- 
perience Hell in every place. 

Like his fellow mystics, Yinus was an ardent lover of the Prophet 
Muhammad, and when modern Turkish interpreters of his poetry 
tend to regard him as a representative of unorthodox ““Turkish na- 
tional piety," they forget how deeply rooted in the Muslim tradi- 
tion is his mystical approach. The Prophet is the intercessor, the 
goal of creation; his name is beautiful, as is he himself: 


Every bee that enters the beehive 
speaks a thousand and one blessings over Muhammad. 





(Y 524) 


Yünus's poetry reflects the different stages of the mystic—asceti- 


cism, loneliness in this world, and uncertainty, until he is safe and | 


at peace in the company of his sheikh: '"Yūnus was a falcon, perched 
on Tapdug's arm” (Y 179). He firmly believes in the power of the 
men of God (erenler), but he also knows that even the sheikh can 


47. Johan R. Walsh, "Yunus Emre: A Medieval Hymnodist,” Numen 7, nos. 2-3 
(1960). 
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only prepare man for union, which depends solely upon grace (cf. Y 
516). 

Like other Sufi poets, Yünus once rebelled in a long poem (Y 353) 
against the eschatological descriptions contained in the Koran and 
expanded by later theologians and writers. He began: 


O God, should you once ask me [on the Day of Judg- 
ment], 
then I will tell you this: ... 


He then goes on to ridicule the idea of the eschatological bridge: 
Why should it be only a hair's breadth when men are accustomed 
to building bridges wide enough to cross without endangering 
life? Why should God put up scales for weighing the sordid sins 
of man? He discusses the various aspects of Doomsday until he final- 
ly resigns himself to the inscrutable will of God and asks forgive- 
ness. This subject has been repeated by a number of Turkish mysti- 
cal poets; Kaygusuz Abdāl in the fifteenth century invites God 
Himself to pass over such a useless bridge, and the Bektashi poet 
‘Azmi in the late sixteenth century asks the Lord: 


What have you to do with this hellfire? 

Are you the owner of a hot bath, or are you a kiilhan- 
beyi? [i.e., one who sits in the ashes of the bath house 
to keep himself warm; hence, a destitute person]. 


Such teasing of God is an exception with Yinus, but is not rare in 
later Bektashi poetry. 

Yunus Emre’s verses, particularly those in classical meters, often 
reflect the all-embracing "cosmic consciousness." 'The same poet 
who cried in fear of Hell and trembled under the burden of his 
sins feels that this world and the next are filled with the grandeur 
of God and, at the same time, that the beloved is hidden in his own 
innermost heart. This may lead him to identify his heart and the 
All and make him sing in jubilant verses: 


I am the First and the Last... 
I am he who gave Noah the flood . . 
I am the Seer, I am the Taker and the Giver. 


Or he may identify himself with all the prophets, with all the lovers 
and those who suffered for their love, like Jonah or Mansūr Hallāj. 


48. Vasfı Mahir Kocatürk, Tekke Şiiri Antolojisi (Ankara, 1955), p. 219. 
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These poems are in form and content almost identical with later | 
Sufi poetry written in the several languages of the Indian Subconti- 
nent. 

One of Yiinus’s poems has attracted the interest of both Turkish 
mystics and Western historians of literature. It is a so-called tek- 
erleme, a genre typical of Turkish folk poetry, comparable to non- | 
sense verses and nursery rhymes in European languages (Y 131). 
This poem begins with the lines: 





I climbed upon the plum tree, 

To pluck grapes there— 

The master of the garden asked me: 
Why do you eat my walnut? 


And a later line, "The fish climbed upon the poplar tree to eat there | 
pickled pitch,” has become proverbial: “When the fish climbs on | 
the poplar tree" means "never," or "when the pig flies"—the same - 
expression is, incidentally, also found in the mystical poetry of | 
Kabir in India.*? 

Yünus's tekerleme, which is by no means unique in Turkish 
mystical poetry, has been commented upon by many Turkish mys- 
tics. The commentary of Niyàzi Misri (d. 16957), himself a fine poet 
and advanced spiritual leader, gives a good introduction to the 
traditional method of interpretation: ?? 


| 
| 
| 
| 


With this verse the poet wants to show that every tree of deeds has a | 
special kind of fruit. Just as in the external world every fruit has a tree 
of its own, thus every deed has an instrument of its own by which it can 
be reached: thus, for example, the instruments for acquiring external 
sciences are language, grammar, syntax, logic, literature, scholastics, 
rhetoric, jurisprudence, the study of Prophetic traditions and of the 
commentaries of the Koran, philosophy and astronomy. To acquire the . 
internal sciences, however, the instruments are permanent sincere sub- 
mission and constant recollection of God and the “inner leader,” little 
food, little speech, little sleep, keeping away from human beings. And 
to attain Reality, the instrument is the renunciation of the world, re- 
nunciation of the otherworld, and the renunciation of existence. 

Now, the most venerable master hints with “prune,” “grape,” and 
“nut” at the Divine law, shari‘a, the mystical Path, tariga, and Divine 
Reality, haqiqa. For one eats the outer parts of the prune, but not its in- 
terior. Whatever is like the prune, corresponds to the outward side of 
actions. 
As for the grape, it is eaten, and many delicious things are made of it: 


49. Charlotte Vaudeville, Kabir Granthvali (Doha) (Pondicherry, 1957), no. 12. 
50. Hamza Tahir, “At-tasawwuf ash-sha‘bi fi?l-adab at-turki,” Majalla Kulliyat al- 
ādāb 12, no. 2 (Cairo, 1950). 
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sausage, thick juice, pickles, vinegar and similar edibles and many other 
good things. But since still a few kernels of hypocrisy, fame, vanity, and 
ostentation exist in it, it is called "interior acts," but not "Reality." 
The nut, now, is completely a symbol of Reality. In the interior of the 
nut there is nothing that must be thrown away. Its interior is com- 
pletely edible, and for how many illnesses is it a remedy! 

The master of the garden is the perfect mystical leader. One can discern 
the different fruits only with his help and eventually reach reality... . 
This interpretation may or may not be correct, but it shows how 
commentators in later centuries discovered the tenets of mystical 
truth even in a tekerleme. 

Turkish mystics were apparently fond of such simple poems, and 
here mention must be made of Kaygusuz Abdal, a Bektashi mystic 
who lived in the fifteenth century, probably in the European prov- 
inces of the Ottoman Empire. He is said to have settled in Cairo to 
found a Bektashi convent; according to tradition, his tomb is on 
the Muqattam Hill, where many saints of Cairo are buried.*! Kay- 
gusuz may have been one of the abdālān-i Rūm, dervishes who wan- 
dered through the Ottoman Empire covered with animal skins and 
wearing a silver earring. A model case of this kind of dervish was a 
certain Barak Baba in the fourteenth century, who went around 
shouting like a bear and dancing like a monkey, according to the 
sources. The abdalan-1 Riim were also notorious for their use of 
opium. One finds reminiscences of these groups in the paintings 
ascribed to the fifteenth-century painter known as Siyah Kalam, 
which show strange, wild people who form almost perfect illustra- 
tions for the poetry of Kaygusuz.” 

Kaygusuz’s poetry is among the strangest expressions of Sufism. 
He does not hesitate to describe in great detail his dreams of good 
food—God is asked to grant him hundreds of plates, filled with 
halvah, roast lamb’s leg, all kinds of soups, vegetables, and even 
roast pork! Nor does he shrink from singing about his love ad- 
ventures with a charming young man, who tries to get rid of this 
crude dervish with his old fur cap and his stick, this nuisance who 


51. Kaygusuz Abdal, Hatayi, Kul Himmet (Istanbul, 1953); Annemarie Schimmel, 
“Drei türkische Mystiker: Yunus Emre, Kayğusuz Abdal, Pir Sultan Abdal,” Mittei- 
lungen der Deutsch-Tiirkischen Gesellschaft, no. 48 (1962). See also the German 
verse translations of all the mystics mentioned, and others as well, in Annemarie 
Schimmel, Aus dem goldenen Becher. Türkische Poesie vom 13. bis 20. Jahrhundert 
(Istanbul, 1973). 

52. About this artist see Emel Esin, “The Turkish Bakši and the Painter Muham- 
mad Siyāh Kalam,” Acta Orientalia 32 (1970). A number of studies of Siyāh Kalam 
have been published both in Turkey and in the West in the last fifteen years. 
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wants to kiss his peachlike face and his honey lips—a lively parody ! 


of the numberless love lyrics praising the attractive youth as a mani- 
festation of divine beauty. Most amusing is Kaygusuz's poem on 
the goose that he tries to cook with the help of the Seven and the 
Nine (groups of the mystical hierarchy): “I cooked it forty days, and 
yet it was not done,” and even the bulghur that he throws into the 
broth says “Allah” and flies away, while the goose lifts its head from 


the pan and grins. This stubborn, die-hard animal is probably the | 


lower soul, which the poet found difficult to tame. 


A tekerleme by Kaygusuz sounds like a perfect translation of a 


nursery rhyme: 
kaplu kaplu bağalar kanatlanmiş uçmağa 
The turturturtles have taken wings to fly 


It is difficult to decide whether verses like this contain some deeper 


mystical wisdom or whether they belong to a secret language known 


to exist in certain dervish circles. Hellmut Ritter has discovered a 
Turkish vocabulary in which kitchen expressions are equated with 
mystical terms—‘‘martyr son of a martyr” is lamb, biryani, the 


"Highest Judge” is halvah, etc.”* These verses may also express a | 


simple joy in nonsensical poetry, which is, in a way, closer to the 


mystical reality than other poetical forms, the paradox being the | 
most legitimate form of guiding the seeker toward the goal. Such | 


poems may as easily be interpreted as results of "trips," and this 
possibility, at least in the case of Kaygusuz Abdal, cannot be ex- 
cluded, since the word kay£usuz, "sans souci," has been used as a 








secret name for hashish, as Gölpınarlı has shown. The use of drugs ; 


was—and still is—quite common in the lower levels of some mystical | 


fraternities, particularly among the musicians. 


One may ask how the poetry of Yünus and Kaygusuz can be ex- | 


plained in the framework of Sufism. One feels in their—and in 
many of their fellow mystics'—poetry "that there is vast unleashed 
power," as an art historian has so poignantly described "Turkish 
art.5* Only a few of these poems are the products of learning and 
school wisdom; many of them are "inspired" in one way or the 
other. Even in contemporary Turkey similar cases of inspiration 


53. Hellmut Ritter, "Philologika IX: Die vier Suhrawardi," Der Islam 25 (1938); 
the manuscript is Aya Sofia 2052, fol. 53b. 


54. Stuart Cary Welsh, “Islamic Art in the Metropolitan Museum," Metropolitan | 


Museum Bulletin, 1972, p. 291. 
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can be observed. The case of Yeni Yunus Emre, the "New Yünus 
Emre,” seems to shed some light on this phenomenon. Ismail Emre 
(d. 1973) is a blacksmith from Adana who can read no more than 
a few words.® Since 1940 he has produced a large number of mys- 
tical songs in traditional forms, which he recites in a state of trance. 
During the so-called “birth” (doğuş) of two of these songs in an 
unheated car between Ankara and Konya in December 1958, when 
the temperature outside was about 25 degrees Fahrenheit (—3 de- 
grees centigrade), the inner heat of the singing mystic warmed up 
the car to such an extent that the windows became fogged and those 
of us traveling with him felt no discomfort from the cold through- 
out the last hour of our journey. Cases of automatic writing are 
known from different levels of Turkish society; the contents vary 
according to the intellectual level of the recipients, who, however, 
proved capable of jotting down verses in languages not even known 
to them (like Persian).** 

It is typical of the development in Turkey that after the closing 
of the dervish orders in 1925, the former mystical tradition, at least 
on the higher strata of society, sometimes merged into spiritualism 
and was cultivated in spiritualist seances. 

One should also not overlook another unexpected development 
of Turkish popular mysticism. Gershom Scholem has shown that 
the outwardly Islamized Jewish converts, the dónme (the followers 
of Sabbatay Zwi in the seventeenth century), had close connections 
with mystical groups and used Sufi poetry in their meetings." 

Yunus Emre and Kaygusuz Abdal are among the foremost mas- 
ters of Bektashi poetry as it developed in Anatolia from the four- 
teenth century. And a treatise attributed to Kaygusuz Abdāl is one 
of the major religious books of this order. Bektashi poetry has main- 
tained, in most cases, the popular syllable-counting meters. Some 
of the touching and appealing verses in this tradition are remark- 
able for their comparatively fresh imagery, though they show a 
somewhat “‘peasantish” crudity, which now and then contrasts not 
unfavorably with the overrefined classical Turkish court poetry. 

55. Ismail Emre, Yeni Yunus Emre ve Doguslar: (Istanbul, 1951); Ismail Emre, 
Doguslar 2 (Adana, 1965). 

56. Two examples are Turgut Akkas, Ozkaynak (Ankara, 1957), a collection of “‘in- 
spired" poems, some of which had been published previously in his journal Igvartīk; 
and Ömer Fevzi Mardin, Varidat-i Süleyman serhi (Istanbul, 1951), a commentary 
by a noted modern mystic on the “inspired” poems of a Turkish civil servant. 


57. See Gershom Scholem, “Die krypto-jüdische Sekte der Dönme (Sabbatianer) in 
der Türkei,” Numen 7, no. 1 (1960). 
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Muhammad, ‘Ali, and the twelve Imams of Shia Islam figure promi- 
nently in this literature, as in the whole fabric of Bektashi thought, 
in which Allah, Muhammad, and *Ali even constitute a sort of trin- 
ity. The Bektashis have always maintained strong relations with the 
Imamiya-Shia in Iran. ‘The founder of the Safawid rule in Iran, and 
thus the archenemy of the Ottomans, Shah Ismail (d. 1524), is even 
regarded by the Bektashis as one of their own leading poets. He 
wrote in ‘Turkish (at a time when the Ottoman sultan Selim Yavuz 
wrote in Persian!), and the poetry that he composed under the pen 
name Khatā is in fact very much in tune with traditional Bektashi 
verses.* 

One of the few major poets in this line was Pīr Sultān Abdāl, who 
was executed in Sivas about 1560 because of alleged treasonous re- 
lations with the Persian Safawids.® Pir Sultan’s imagery was in- 
spired by the austere landscape of the eastern Anatolian highlands: 
the lover suffers in separation like the ewe that has lost her lamb; 
he talks to the cranes that fly over the hills; the yellow mountain 
flower in its modesty and patience resembles a perfect dervish. Like 
so many Bektashi poets, Pir Sultan stands in the tradition of the 
martyr-mystic Hallaj. In one poem he alludes to the rose that made 
Hallāj sigh wnen his friend Shibli flung it at him, while the com- 
mon people were throwing stones at him. Pir Sultan, imprisoned 
by the Ottoman authorities, must have felt that the faithlessness of 
his former friends hurt more than the enemies’ attacks. His few 
poems are outstanding models of Bektashi poetry at its best, a poetry 
the results of which are often difficult to classify or even attribute 
to this or that poet, since the imagery soon became as standardized 
as the imagery of traditional court or learned poetry, the verse 
forms allowing even less variation than the "classical" tradition did. 

What kind of Sufis were these Bektashis, who inspired a long 
line of popular Turkish poets, who were politically influential be- 
cause of their long-standing relations with the Janissaries, and who 
are still remembered for their jokes, which indicate their apparent- 
ly rather antinomian way of life?9? 

The alleged founder of the order, Hajji Bektash, is said to have 


58. Sadettin Niizhet Ergun, Bekiasi Edebiyat: Antolojisi (Istanbul, 1944), gives a 
good survey of the most famous poems. 

59. Pir Sultan Abdal (Istanbul, 1953). 

60. John K. Birge, The Bektashi Order of Dervishes (1937; reprint ed., London, 
1965), is the best study of this order, which was first studied in Europe by Georg Jacob, 
in his Beitrdge zur Kenntnis des Derwisch-Ordens der Bektaschis (Berlin, 1908). 
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come to Anatolia in the thirteenth century from Khurasan. The 
date of his birth is given—typical of Bektashi thought—by the nu- 
merical value of the word murawwat, “virtue,” which is 648/1247, 
and his death is dated, by a similar device, in 738/1338. The tra- 
ditions about his activities vary: the vilayetnames, books on saintli- 
ness that favor miraculous evidence, speak of some of the miracles 
he performed. The order, or fraternity, that crystallized around his 
personality soon established relations with the military corps of 
the Janissaries. From the fifteenth century on, Bektashi leaders 
(bābā) lived close to the Janissary barracks to give spiritual guid- 
ance to the soldiers. Thus they were, logically, involved in the fall 
of the Janissaries in 1826, when this corps was uprooted because of 
its increasingly destructive role in Ottoman society. 

The order claims as its second master a certain Balim Sultan, 
who was born about 1500 in Rumeli. The European part of the 
Ottoman Empire was then apparently hospitable to Bektashi in- 
fluences, and the order is still very much alive today in Albania, 
where it was introduced prior to the seventeenth century.?! 

It seems that the Bektashiyya became a receptacle for all kinds of 
non-Sunnite currents, though the Khurasanian spiritual chain of 
Hājjī Bektāsh would have required a strict Sunnite ideology. How- 
ever, not only did “normal” Shia ideas strongly permeate the tariga 
and grow there into strange forms that are sometimes reminiscent 
of popular developments of the Ismailiyya in India, but one of the 
strangest offsprings of Shia thought, the Hurüfis, had an influence 
on the Bektashis. Fadlullah of Asterabad in Khurasan had received 
a revelation according to which God was revealed in the word and 
developed theories of kabbalistic speculations about the letters, 
their values and their interior meaning (see Appendix 1). The 
greatest Hurüfi poet, Nesimi (who was flayed alive in Aleppo in 
1417), has left a deep imprint upon Turkish poetry, with his glow- 
ing and passionate mystical hymns. The Hurifi influence is visible 


61. Hans Joachim Kissling, “Zur Frage der Anfange des Bektaschitums in Alba- 
nien," Oriens 15. (1962); Kissling, "Zum islamischen Heiligenwesen auf dem Balkan," 
Zeitschrift fiir Balkanologie, 1963. Kissling and his students have contributed many 
articles and books toward a better understanding of Turkish dervish orders. It is 
worth noting that the influence of Sufism in the Balkans has even led to the develop- 
ment of Serbo-Croatian mystical folk songs, as Hamid Algar has recently shown in his 
fine article, "Some Notes on the Naqshbandi Tariqat in Bosnia," Die Welt des Islam, 
N.S. 13, NOS, 3-4 (1971). See also B. G. Martin, “A Short History of the Khalwati Order 
of Dervishes,” in Scholars, Saints, and Sufis: Muslim Religious Institutions since 1500, 
ed. Nikki R. Keddie (Berkeley, 1972). 
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in the pictures that sometimes adorned Bektashi convents: the faces 


of ‘Ali, Hasan, and Husayn, or of others, are drawn by PER 
the letters of their names. 

In addition to the Shia trend, which is one of the peculiarities of 
the Bektashi order, Christian influences have been seen in the ritual 
(which would not be astonishing, in view of the strong Christian 


substratum in Anatolia). There are, in fact, certain similarities, - 
like penitence or the sacramental meal of bread and wine, but one | 


should not press these similarities too far. The communal meal is 


much older than the Christian sacrament. In modern, nationalistic | 
Turkish research, a certain “‘shamanist” aspect of Bektashism has | 


been emphasized; this would connect the order with old Turkish, 
Central Asian forms of mystical life. 


Many trends known from other mystical fraternities can be found - 
in the Bektashiyya as well. The Bektashis speak of the four gateways: - 
divine law, shari‘a, whose adherent is the ‘abid, "worshiper"; the 


mystical path, tariga, traveled by the zahid, ‘“‘ascetic”; the ma‘rifa, 
“gnosis,” held by the ‘arif, “gnostic”; and the haqiga, ‘reality,’ 
which the muhibb, “lover,” reaches. Each of these four gateways 


is founded upon ten obligations (very much like those taught | 
in other orders), and the sacred number of forty is attained once | 
more. The head of the order is the dede, "grandfather," in the vil- ; 
lage of Hacci Bektas, where a second leader, the Çelebi, used to | 


reside as well. The next position is that of the bābā, who is in charge 
of teaching and of the pastoral work; bábas were located all over 
the Ottoman Empire. 'T he intermediate station is that of the dervish 


who, like the bābā, may be married or lead a celibate life, and the 


regular initiated member is called muhibb, "lover." 


The initiation ceremony is replete with symbolic acts, among; 
which the "hanging" of the initiate on the dàr-i Mansür, "the gal-. 


lows of Mansūr Hallāj,” plays a special role. Many "āshig, "ardent 
lovers,” are affiliated with the order as lay members; they have not 
taken their "part" (nasib) in the initiation but are bound by loyalty 
to the order. Certain peculiar prayer formulae are used, such as the 
gulbāng and the tercemān, which contain Turkish prayers. Mu- 
harram and New Year are celebrated in good Shia and Zeen 
form. On "Ashūrā Day, the day of Husayn's martyrdom in Kerbela, 
a special dish called *āsūre is cooked; this reminds the pious ot th 

last meal of the martyrs of Kerbela, which were prepared from left 

overs. Even today many Turkish families—most of them non 
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Bektashis—prepare this sweetish, delicious dish on the tenth of 
Muharram. 

One of the outstanding features of the Bektashi order—unique 
in Islam—is that women are treated as equals; they participate in 
all ceremonies and freely converse with the men. This aspect of the 
order has, of course, given rise to monstrous stories about the moral, 
or rather immoral, life of the Bektashis—stories that are, in most 
cases, greatly exaggerated. The fact that the Bektashis kept their 
doctrines as secret as possible, especially after the extinction of the 
Janissaries, has excited the imaginations of orthodox defenders of 
the pure faith, as is the case with most secret societies. 

In their theoretical approach, the Bektashis have added nothing 
to the teachings of the Ibn ‘Arabi school. They believe in the forty 
degrees of descent and ascent, culminating in the Perfect Man. In 
some of their best-known and most frequently recited poems 
(devriye), they have tried to describe their participation in the 
ascending circles of existence, which leads their poets to claim that 
they are one with the great masters of all religions. 

The problem of Bektashi practices was laid before the Turkish 
intellectuals in 1922, when Yakup Kadri Karaosmanoğlu published 
his novel Nur Baba. The well-known Turkish diplomat and novel- 
ist described in piquant details how a society lady from Istanbul 
became involved in the order through an attractive young Bektashi 
Pīr, Nur Baba, “Father Light.” Karaosmanoğlu gave a good, though 
highly satirical, introduction to some of its rituals, for instance, the 
ayin-i cem, the initiation ceremony. One may assume that Nur 
Baba was, at least to a certain extent, instrumental in convincing 
Kemal Atatiirk of the necessity of abolishing the dervish orders. 
However, one should not read Nur Baba without complementing 
it with Yakup Kadri’s small book Erenlerin Bağından, “From the 
Garden of the Wise,” which contains twelve meditations in simple, 
but highly refined and musical language, and which makes the 
reader understand at least a few values of mystical life.” 

Erenlerin Bagindan reminds one of the works of the great masters 
of Turkish mystical poetry who, throughout the centuries, tried to 
console the people with their delicate, warm verses. Many of them 
did not belong to the Bektashi order, but to other fraternities that 


62. German translation of Nur Baba by Annemarie Schimmel, Flamme und Falter 
(Gummersbach, 1948); Schimmel, Aus dem Garten der Weisen," in Das Geisterhaus, 
ed. Otto Spies (Kevelaer, 1949). 
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had developed on Turkish soil in the course of time, growing, 
splitting up into suborders, and covering the country in a wide- 
spread network of centers of spirituality. We may think of Eshref- 
oglu Rimi, a Qadiri mystic who lived in Iznik in the fifteenth 
century and whose poems have often been sung in dervish com- 
munities—simple verses, filled with allusions to mystical wine and 





eternal love and always keeping the figure of Mansūr Hallaj before ` 


the eyes of his followers. Even though the following lines from his 
Diwan were probably written not by himself but by one of his later 
admirers, they are charming examples of Turkish dervish diction, 
alluding to the custom of opening a sacred book for fortune-telling: 


They had told me: "Do not read the book of love!" 


"Look for an omen," I said—and this very page | 


opened again! 


I ordered the tailor to make an ascetic's garment for me— ` 
He did not keep to my word, and again a lover's 


dress was cut.9? 


Niyazi Misri has already been mentioned as the commentator of | 


Yünus Emre's enigmatic poem. À leading member of the influential 


Khalvetiyya order, he was a remarkable poet in his own right, re- | 
flecting in subtle verses the search of the soul and the peace that he | 
finally found after leaving himself and surrendering completely | 


to the beloved: 


I thought that in the world no friend was left for me— 
I left myself, and lo, no fiend was left for me.™ 


Even the Turkish rulers, defenders of orthodox Sunni Islam, 
were sometimes inclined to mystical thought. The role of Aq Shams- 


uddin in the life of Mehmet the Conqueror is well known; and 


the frequently quoted poem of Sultan Murād III (d. 1595), who 


wants “to awake from the sleep of heedlessness," shows the extent to | 


which Sufi terminology had been absorbed into the language even 
of the highest circles, in spite of the strained relations between the 
orthodox and the dervish orders that, from the time of Mehmet 
the Conqueror, frequently resulted in friction and even political 


63. William Hickman, “Eshrefoghlu Rumi: Reconstitution of His diwan” (Ph.D. | 


diss., Harvard University, 1972), no. H 20*. 
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upheaval.® The large masses remained under the influence of the 
orders and found consolation in the simple songs and sermons of 
the dervishes, and in verses like that of Ibrahim Haqqi Erzerumlu, 
the eighteenth-century Sufi writer: 


Górelim Hak ne eyler, 
N'eylerse güzel eyler. 


Let us see what God will do— 
Good is ev'rything He'll do. 


This kind of unquestioning trust in God taught by the Sufis has to 
a great extent shaped the faith of the population in the dazzling 
capital of Istanbul and even more in the half-forgotten villages of 
Anatolia. It has given them strength to endure the hardships of life. 

In the course of time, however, the institutions found themselves 
unable to respond to the need for modernization and changed 
outlook. Instead of fulfilling their centuries-old function as centers 
of spiritual education, they became headquarters of obscurantism 
and backwardness. That is why Atatiirk abolished the orders in 
1925—a step that some of the leading personalities in the mystical 
hierarchy even approved of. They felt that the spiritual values of 
Sufism as taught by the poets of Anatolia would survive without the 
ruined framework of the orders—perhaps even in a more genuine 
way. And these values are, indeed, still alive. 


65. Franz Babinger, "Schejch Bedr ad-din, der Sohn der Richters von Simawna," 
Der Islam 2 (1912); Hans Joachim Kissling, “Das Menaqybname Scheich Bedr ad- 
Dins,” Zeitschrift der Deutschen Morgenlandischen Gesellschaft 101 (190). 

66. A pleasant introduction is Nezihe Araz, Anadolu Evliyaları (Istanbul, 1958); for 
other aspects of Turkish popular mysticism see Annemarie Schimmel, “Das Gelübde 
im türkischen Volksglauben,” Die Welt des Islam, n.s. 6, nos. 1-2 (1959). 


8. SUFISM 
IN INDO-PAKISTAN 





THE CLASSICAL PERIOD 


The western provinces of the Indo-Pakistan Subconti- 
nent had become part of the Muslim Empire in 711, the year in 
which the Arabs conquered Sind and the adjacent provinces north- 
ward up to Multan.! The Muslim pious in these areas were, in the 
early centuries, apparently interested mainly in the collection of 


| 


hadith and in the transmission to the central Muslim countries of: 
scientific information from India (mathematics, the “Arabic” num- 
bers, astronomy and astrology, medicine), but their religious feel- 


1. General surveys of the cultural life of Muslim India contain much information 
about mystical trends. See, for example, Ishtiaq Husain Qureshi, The Muslim Com- 
munity of the Indo-Pakistan Subcontinent (The Hague, 1962), from a strict Pakistani 
viewpoint; Mohammed Mujeeb, The Indian Muslims (Montreal and London, 1969), 
from an Indian standpoint; Aziz Ahmad, Studies in Islamic Culture in the Indian En- 
vironment (Oxford, 1964); Aziz Ahmad, An Intellectual History of Islam in India 
(Edinburgh, 1969); Yusuf Husain, L’Inde mystique au moyen dge (Paris, 1929); Yusuf 
Husain, Glimpses of Medieval Indian Culture, 2d ed. (London, 1959). An extensive 
bibliography is D. N. Marshall, Mughals in India: A Bibliography (Bombay, 1967).. 
Zubaid Ahmad, The Contribution of Indo-Pakistan to Arabic Literature, 2d. ed. (La- 
hore, 1968), contains many mystical works; Alessandro Bausani, Storia delle letterature 
del Pakistan (Milan, 1958), gives a good survey of high and popular literatures; Anne- 
marie Schimmel, “The Influence of Sufism on Indo-Muslim Poetry,” in Anagogic 
Qualities of Literature, ed. Joseph P. Strelka (University Park, Pa., 1971). 
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ings may sometimes have reached the heights of mystical experience. 
Spiritual contacts between the Muslims and the small Buddhist 
minority, as well as with the large group of Hindus (who were 
slightly outside the main current of orthodox Hinduism), may 
have existed, though earlier European theories that tried to ex- 
plain Sufism as an Islamized form of Vedanta philosophy or of 
Yoga have now been discarded. In 905, a mystic like Hallaj traveled 
extensively throughout Sind and probably discussed theological 
problems with the sages of this country.” 

The second wave of Muslim conquest in India, that of the Ghaz- 
nawids about the year 1000, brought into the Subcontinent not 
only scholars like al-Birüni (d. 1048), who made a careful study of 
Hindu philosophy and life, but theologians and poets as well. La- 
hore became the first center of Persian-inspired Muslim culture 
in the Subcontinent—the name of Hujwiri, who composed his fa- 
mous Persian treatise on Sufism in this town, has already been men- 
tioned; his tomb still provides a place of pilgrimage for the 
Panjabis. 

The full impact of Sufism, however, began to be felt in the late 
twelfth and early thirteenth centuries, after the consolidation of 
the main Sufi orders in the central provinces of Islam. The most 
outstanding representative of this movement is Mu‘inuddin Chish- 
ti, born in Sistan and part-time disciple of Abii Najib Suhrawardi. 
He reached Delhi in 1193,° then settled in Ajmer, when the Delhi 
kings conquered this important city in the heart of Rajputana. His 
dwelling place soon became a nucleus for the Islamization of the 
central and southern parts of India. The Chishti order spread 
rapidly, and conversions in India during that period were due 
mainly to the untiring activity of the Chishti saints, whose simple 
and unsophisticated preaching and practice of love of God and 
one’s neighbor impressed many Hindus, particularly those from 
the lower castes, and even members of the scheduled castes. The 
fact that the Chishti khangdahs avoided any discrimination between 
the disciples and practiced a classless society attracted many people 
into their fold. Mu‘inuddin reduced his teaching to three princi- 
ples, which had been formulated first by Bayezid Bistémi (T 1:164): 

2. For a modern approach to mysticism by an Indian Muslim see Syed Vahiduddin, 
Indisch-Moslemische Werterlebnisse (Leipzig, 1937). 

3. Zahur U. Sharib, The Life and Teachings of Khawaja Moinud-din Hasan Chishti 


(Ajmer, India, 1959). Mirza Wahiduddin Begg, The Holy Biography of Hazrat Khwaja 
Muinaddin Chishti (Ajmer, 1960). A scholarly study of Mu‘inuddin is still needed. 
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a Sufi should possess “a generosity like that of the ocean, a mildness | 
like that of the sun, and a modesty like that of the earth.” Although 
the type of the soldier-Sufi, the fighter for the true religion, is some- | 
times found in the frontier provinces of India, as it is in other 
border areas between Islam and the land of the infidels,* the Is- 
lamization of the country was achieved largely by the preaching of ; 
the dervishes, not by the sword.? | 
When Mu'inuddin died in 1236—not far from the beautiful: 
mosque Qutbuddin Aybek of Delhi had erected in Ajmer—he was | 
succeeded by a large number of khalifas, who made his ideals known. 
all over India. To a certain extent, the sphere of influence of a 
khalifa was designated by the master, who determined the areas 
where the baraka of this or that disciple should become active—a 
territorial distribution of spiritual power frequently found in In- 
dian Sufism. | 
Even today the tomb of Qutbuddin Bakhtiyar Kaki from Far- 
ghana, who came to India together with Mu‘inuddin, is frequently 
visited. This saint, who died in 1235, was highly venerated by, 
Iltutmish, the first king of the Slave Dynasty of Delhi, and the rather 
modest compound in Merauli near the Qutb Minar in Delhi is 
usually filled with pious pilgrims, who recite and sing their de- 
votional poetry. The beautiful marble sanctuary of Mu'inuddin 
(erected by the Mogul Emperor Jihangir) is also still a center of 
religious inspiration for thousands of faithful Muslims. 
Bakhtiyar Kàki's successor was Fariduddin (d. 1265), but = 
of the politically confused situation he left the capital and settled 
in the Punjab on the river Sutlej.5 His home has been known, ever 
since, as Pakpattan, "the ferry of the pure." Farid had been in: 
fluenced in his early religious life by his pious mother. He per, 
formed extremely difficult ascetic practices, among them the chilla 
ma‘kiisa, hanging upside down in a well and performing the pre- 
scribed prayers and recollections for forty days. His constant fastin 
was miraculously rewarded—even pebbles turned into sugar, bead 








4. Richard M. Eaton, “Sufis of Bijapur: Some Social Roles of Medieval Muslim 


Saints” (Paper delivered at the Conference of South East Asian Studies, New York, ap 
March 1972). 

g. Sir Thomas Arnold, The Preaching of Islam (1896; reprint ed., Lahore, 1956); see 
the same author’s “Saints, Muhammadan, in India,” in Encyclopedia of Religion and 
Ethics, ed. James Hastings, 13 vols. (1908-27), 11:68~73, the most illuminating short 
survey of the subject. 

6. Khaliq Ahmad Nizami, The Life and Times of Shaikh Farid Ganj-i Shakar (Ali- 
garh, 1955), gives a good introduction to the problems. 
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his surname Ganj-i shakar, "sugar treasure." Whether this charm- 
ing legend is true or not, it shows the extreme importance Farid 
placed on ascetic exercises, and we may well believe that "no saint 
excelled him in his devotions and penances.”’ Even his family 
life suffered under the restrictions he placed upon himself. He did 
not care for his wives or children, eight of whom survived. When 
he was informed that a child had died—so legend has it—he said: 
“If fate has so decreed and he dies, tie a rope around his feet and 
throw him out and come back!” This tradition reminds the his- 
torian of the attitude of some of the early ascetics, who rejoiced 
at the death of their family members. But as a consequence of this 
inhuman attitude, most sons of early Chishti saints turned out to be 
worldly people, some even drunkards, who had no disposition at 
all for the religious, let alone mystical, life.’ 

The maintenance of Farīduddīn's khāngāh—and he is mentioned 
here as an outstanding example of the early Chishtī way of life— 
was difficult, since the sheikh relied exclusively upon gifts (futūh), 
and the khāngāh did not own or cultivate land from which the 
dervishes might draw their living. No jāgīrs (endowments of land) 
or grants from the rulers were accepted by the Chishtīs, for they 
refused to deal with the worldly government. One of their poets 
said: 


How long will you go to the doors of Amirs and sultans? 
This is nothing else than walking in the traces of Satan. 


This mistrust of government, familiar from early Sufi literature, 
became more outspoken with these Chishti saints, who considered 
everything in the hands of the rulers to be unlawful. 

The dervishes in the khdngah regarded themselves as "guests of 
God,” living and working in one large room; visitors were always 
welcome, and the table always spread for unexpected guests—if 
there was any food available. The residents had to serve the sheikh 
and the community, and their main occupations were prayer, wor- 
ship, and the study of books of devotion and the biographies of 
saints. Fariduddin and his fellow saints in the order, however, 


7. Khaliq Ahmad Nizami, Some Aspects of Religion and Politics in India during 
the 13th Century (Bombay, 1961), p. 204; Nizami, “Some Aspects of Khāngāh Life in 
Medieval India," Studia Islamica 8 (1957). Nizami has published numerous books and 
articles, both in English and in Urdu, on medieval Indian intellectual history. He 
has also edited the Khayr al-majalis, by Chiragh-i Dehlawi (Aligarh, 1959), one of the 
most important sources for early Chishti life. 
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recommended a good education for the disciples and were interested. 
in poetry and music. It is possible that Fariduddin composed a few 
lines of poetry in the local dialect, which would place him in the 
chain of those mystics who helped disseminate Sufi teachings in 
popular songs, thus influencing the population, particularly the 
women, who used to sing these simple verses while doing their 
daily work. 

Farīduddīn invested seven khalīfas with spiritual power; among 
his disciples, Jamāl Hānswī and Nizāmuddīn must be counted a 
his special friends. The poet Jamāl Hānswī (d. 1260) wrote movin 
mystical songs in Persian—unsophisticated and sometimes slighty 
didactic, but attractive. Fariduddin’s outstanding khalifa, however, 
was Nizàmuddin, whom he met in 1257, only a few years before 
his death. 

Nizamuddin was one of the well-known theologians of Delhi; 
then, with his master, he studied Suhrawardi's "Awārif al-ma‘arif 
the guidebook of almost all the Indo-Muslim mystics in the eh 
teenth and fourteenth centuries. After his third visit to Pakpattan, 
he was appointed khalifa in Delhi. The name of mari the 





Auliya’, “Saints,” as he came to be known out of respect, marks th 
high tide of mystical life in Delhi. The saint was a strict follower o 
the Prophetic sunna, a student of and commentator on the Propheti 
traditions, and, at the same time, a friend of poets and musicians 
Barani, the Indo-Muslim historiographer of the early fourteent 
century, claims that it was Nizamuddin’s influence that inclined 
most of the Muslims in Delhi toward mysticism and prayers, to- 
ward remaining aloof from the world. Books on devotion were fr 
quently sold. No wine, gambling, or usury was to be found in Delhi, 
and people even refrained from telling lies. It became almost fash- 
ionable, if we are to believe Barani, to purchase copies of the fol- 
lowing books: Makki's Qüt al--qulüb and, quite logically, Ghaz- 
zālīs Ihyā” "ulūm ad-dīn; Suhrawardīs "Awārif al-maārif an 
Hujwiri's Kashf al-mahjüb; Kalabadhi's Kitab at-ta‘arruf and 1 
commentary; and the Risála of Qushayri. Also in Barani's list ar 
Najmuddīn Dāyā's Mirsād ul-ibād, the letters of "Aynu'l-Oudāt 
Hamadhānī, and, the only book written by an Indian Muslim, 
Hamiduddin Nagērī's Lawāmīf", a treatise by one of the early Chish- 
ti saints (d. 1274) noted for his poverty and his vegetarianism. ‘These 
books may have given succor to the population in the confused 


| 
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A saint with his tame lions, 
Indian, early seventeenth century. 


Staatliche Museen, East Berlin 
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political situation. Nizamuddin Auliya (d. 1325), tenderly called by 
his followers Mahbib-i ilahi, "God's beloved,’® outlived seven 
kings, and constant intrigues, bloodshed, and rebellions took place 
in Delhi and its environs during his life. 

During Nizamuddin's time, Sufism became a mass movement: 
in northwestern India, and the moral principles laid down by the 
early Chishti saints did much to shape the ideals of the Muslim 
society in that part of the Subcontinent. A number of Punjabi 
tribes still claim to have been converted by Fariduddin Ganji| 
Shakar. 

Close to Nizamuddin's tomb in Delhi—still the most frequently 
visited sanctuary in Delhi—is the tomb of his closest friend and 
disciple, Amir Khosrau (1254-1325), the best-known poet of the 
early Muslim period in India. Versatile and witty, he composed 
lyrics and epics, historical poetical novels, and treatises on episto- 
lography, but almost no mystical poetry. He was, however, th 
founder of the Indo-Muslim musical tradition; he was a compose 
and a theoretician, and this talent of his certainly developed i 
connection with his Chishtī affiliation. Austere as they were i 
their preparatory stage of life, the Chishtiyya allowed the sama 
the spiritual concert and dance; this predilection is reflected 1 
many of their sayings and in their poetry. They have contribute 
a great deal to the development of the Indo-Muslim musical tradi; 
tion, of which Amir Khosrau—lovingly styled "the parrot of India’ 
and "God's Turk"—was the first great representative. 

Khosrau’s friend Hasan Sijzi Dihlawi (d. 1328)—the disciple o 
Nizámuddin who collected his master's sayings—is less well knowri 
as a poet, but his verses convey more of the truly mystical spirit tha 
Khosrau's. They are winsome in their lyrical wording, replete wit 
love and tender emotion. About the same time, a beautiful poem i 
honor of the Prophet Muhammad was composed by a third poet of 
the Chishtiyya, Bü “Alī Qalandar Panipati (d. 1323), whose verses 


which a pious inhabitant of Delhi tries to explain the breakdown of Indo-Musli 
glory as a result of acting against Nizàmuddin's spirit: "The real causes of the loss 
the Mughal Empire were some mistakes committed by the elders of that king, and 
the biggest of them all was that they had separated lover and beloved from each other 
by burying Mohammad Shah between the graves of Hazrat Mahboob Elahi and Hazrat 
Amir Khusro. . . ." Indeed, one of the most artistic poems by Amir Khosrau en 
often praised his master Nizamuddin) is the ghazal no. 291 in his Diwan-t Kamil, ed. 
Mahmüd Derwish (Tehran, 1343 sh. [1964), in which the master is praised as the one 
“through whose existence the world is kept alive in the same manner as the forms 
are kept alive by the spirit.” 


| 
8. See the lovely story in Ahmad Ali, Twilight in Delhi (Oxford, 1966), p. 146, . 
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were the first of the many eulogies for the Prophet written in the 
Subcontinent. The same mystic who wrote charming lines about 
the all-embracing power of love—‘‘Were there not love and the 
grief of love—who would say, who would hear so many sweet words?" 
(AP 112)—wrote some remarkable letters to the Delhi kings criti- 
cizing their way of life. 

From Nizamuddin Auliya the spiritual chain goes to Chiragh-i 
Dehli, the “Lamp of Dehli” (d. 1356) and then to Muhammad 
Gīsūdarāz, "he with the long tresses,” who migrated to the Deccan 
and enjoyed the patronage of the Bahmani Sultans. This saint, who 
died in 1422 and is buried in Gulbarga near present-day Hy- 
derabad, was a prolific writer of both poetry and prose in Arabic 
and Persian. He also composed a book on the Prophet of Islam, 
Mtrāj al-“ashigin, for the instruction of the masses, in Dakhni, the 
southern branch of Urdu. He was the first Sufi to use this ver- 
nacular, which was elaborated upon by many other saints in south- 
ern India in the next two centuries. Gīsūdarāz was probably the 
first author in the Subcontinent who tried to introduce the classical 
works of Sufism on a broad scale; he commented upon Ibn *Arabi's 
Fusūs al-hikam as well as upon Suhrawardī's Ādāb al-muridin and 
wrote numerous treatises and books on mystical life and on Pro- 
phetic traditions. Thanks to him, both the refined love mysticism of 
‘Aynu’l-Qudat’s Tamhidat and the fundamental work of Ibn ‘Arabi 
were made accessible to Indian Sufis and came to influence the 
development of mystical thought in later centuries. Gistidaraz’s 
Persian poetry gracefully translates the feelings of his loving heart— 
intoxicated by divine love, he feels himself to be beyond separation 
and union. The true lovers, who quaffed the wine of love at the 
Day of the Covenant, 


are the first page (dibāja) of the book of existence 
and have become the preeternal title of endless eternity. 
(AP 152) 


The Chishtiyya remained for centuries the most influential order 
in the Subcontinent, but it never went beyond its borders. 
Another important order was the Suhrawardiyya, the tradition 
from which Mu‘inuddin Chishti had drawn his first inspiration. 
Several of Abi Hafs ‘Umar Suhrawardi's disciples reached India at 
the beginning of the thirteenth century. Among them was Jalalud- 
din Tabrizi, who went to Bengal, where he died in 1244. The order 
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still flourishes in this area and has produced a number of mystics 
and political figures among the Bengali Muslims. | 

An even greater Suhrawardiyya impact on Muslim religious life 
was made by Baha'uddin Zakariya Multàni (d. ca. 1262), a con- 
temporary of Farīduddīn Ganj-i Shakar. It is revealing to compare 
the style of life of these two mystics, who were separated by only, 
a few hundred miles—the stern ascetic Farid, who gave no thought 
to any worldly needs and refused all governmental grants for his 
family and his disciples, and the well-to-do landlord Bahā'uddīn, 
who looked after the needs of his family and never failed to keep 
a supply of grain in his house. His accumulation of wealth was 
sufficient to make him the target of accusations by other Sufis, but 
his sons, unlike the sons of most of the early Chishti saints, fol-: 
lowed in his path; the succession in the Suhrawardiyya became, 
generally, hereditary. As opposed to the open table in the poor 
Chishtī khāngāhs, Bahā'uddīn was more formal and had fixed 
hours for visitors who were invited to partake in meals. And he 
was willing to mix freely with members of the ruling classes— 
just as Abū Hafs "Umar Suhrawardī himself had served the caliph 
an-Nāsir This contrasting attitude toward the world, and toward 
its most dangerous representative, the government, has survived 
through the centuries. It is interesting to compare the theories of 
the sixteenth-century Egyptian mystic Sha‘rani about the relations 
between the Sufis and the government with the utterances of the 
Indian saints of either tradition. 

It may be that Baha uddin Zakariya would not have been so well 
known if a noted love poet had not lived in his entourage for nearly; 
twenty-five years. This poet was Fakhruddin ‘Iraqi (d. 1289). He 
had fallen in love with a certain youth and had followed him and 
a group of dervishes who went to India. In Multan he attached 
himself to Bahā'uddīn, to whom he dedicated some impressive 
gasīdas. "The story goes: 








The saint set him in a cell. For ten days ‘Iraqi sat therein admittin 
nobody. On the eleventh day, overcome by his emotion, he wept aloud 
and sang: 


The wine wherewith the cup they first filled high, 
was borrowed from the sáqi's languorous eye. 


g. Aziz Ahmad, “The Sufi and the Sultan in Pre-Mughal Muslim India," Der Islam 
38 (1969). | 
10. Fakhruddin “Iraqi, Diwan, ed. Sa‘id Nafisi (Tehran, 1338 sh./1959); *Iráqi, Thé 
Song of the Lovers ('Ushshāgnāme), ed. and trans. A. J. Arberry (Oxford, 1989) 
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The inmates of the hospice ran and told the saint what was passing. 
Now this order followed the rule of Shihābuddīn Suhrawardī whose 
favoured pupil Bahā”uddīn was, and Suhrawardī's rule was that the 
devotee should occupy himself only with the recitation of the Koran 
and the expounding of tradition. The other brothers therefore viewed 
‘Iraqi’s behavior with disapproval, and complained to the saint. He 
however replied that this was prohibited to them, but not to him. 

Some days later, “Imaduddin, passing through the bazaar, observed 
that this poem was being recited to the accompaniment of music. Visit- 
ing the taverns he found the same thing there. On his return, he re- 
ported this to the saint recounting what he had heard as far as the lines: 


Why should they seek to hurt "Irāgī's fame, 
since they themselves their secrets thus proclaim! 


"His affair is complete,” said the saint, and arising he went to the 
door of ‘Iraqi’s cell. 

“Iraqi,” he called, “do you make your prayers in taverns? Come forth!” 

The poet came out of his cell, and laid his head at the saint’s feet, 
weeping. The latter raised his head from the ground, and would not 
suffer him to return to his cell, but taking off the mystic robe set it upon 
him.!! 
Bahā”uddīn, with the spiritual insight of a true saint, acknowledged 
«Irāgī's greatness and true love. The tender and intoxicating love 
poems that the Persian poet composed are still being sung by Pakis- 
tani musicians at the door of the master's tomb in Multan. 

«Irāgī's poetic interpretation of a classic Arabic verse about the 
wine and the glass, indistinguishable in the light of the sun, is one 
of the favorite quotations of later Sufis: 


Cups are those a-flashing with wine, 

Or suns through the clouds a-gleaming? 
‘So clear is the wine and the glass so fine, 

that the two are one in seeming. 

The glass is all and the wine is naughted, 

Or the glass is naught and the wine is all.? 


For the history of Sufi thought, his Lama'át, **Flashes," inspired 
by Ibn ‘Arabi’s theories, are highly important. He dealt in the 
traditional Persian form of mixed poetry and prose with a number 
of problems of mystical life in general and of his own life in par- 
ticular: with love revealed through the medium of human beauty. 
For “Iraqi, love is the only thing existing in the world (lam‘a 7), 
and lover, beloved, and love are one—union and separation no 


11. (Irāgi, Song of the Lovers, no. 19; cf. N 602. 
12. Edward G. Browne, A Literary History of Persia, 4 vols. (1902; reprint ed., Cam- 
bridge, 1957), 9:130. 
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longer pertain (lam‘a 2). The light of the cheek of the beloved is ` 
the first thing the eye sees, His voice the first thing the ear hears 
(lam"a 18), and the separation that the beloved wishes is a thou- 
sand times better and more beautiful than the union desired by the | 
lover (lam'a 22). Thus he goes beyond the early formulation that | 
love means staying at the friend’s door even if sent away. | 
“Iraqi sees God, the eternally beautiful beloved, everywhere and | 
is in love with everything the beloved does and orders. Why 
should he himself wish anything? Heart and love are one; love some- | 
times grows out of the heart like flowers, and the whole world is. 
nothing but an echo of love's eternal song. Although the lover is | 
bound to secrecy, the beloved himself makes the secret of love mani- | 
fest. Why, then, was a lover like Hallaj punished for his disclosure | 
of the secret of divine love? 
Soon after Bahā'uddīn Zakariya’s death, ‘Iraqi left Multan for 
Konya, where he met Sadruddin Qónawi and perhaps Jalaluddin 
Rumi. ‘Iraqi is buried in Damascus, close to the grave of Ibn ‘Arabi, | 
whose thoughts he had transformed poetically. ‘Iraqi’s influence on 
later Persian and Indo-Persian poetry can scarcely be overrated; 
the Lama‘at were often commented upon, and Jami popularized his| 
thoughts. | 
In the history of the Suhrawardiyya in India the intensity of 
"Irāgī's experience, the splendor of his radiating love, has rarely 
been repeated. One of Zakariya’s disciples, Sayyid Jalaluddin 
Surkhpüsh ("Red-dressed," d. 1292) from Bukhara, settled in. 
Ucch, northeast of Multan, and is the forefather of a long line of 
devout mystics and theologians. Ucch was, for a while, the center of 
the Suhrawardiyya, thanks chiefly to the active and pious Jalaluddin 
Makhdūm-i Jahaniyan, “whom all the inhabitants of the world 
serve’ (d. 1383), a prolific writer in almost all religious fields. It 
was in Ucch that the first missionaries of the Qadiriyya settled in 
the late fifteenth century; from there this order spread into the 
Subcontinent, where it soon gained a firm footing and was carried 
to Indonesia and Malaysia. | 
Another aspect of mystical life developed in the same period dur- 
ing which Mu‘inuddin Chishti and Bah@uddin Zakariya ve 
preaching divine love and union: its representative is Lal Shahbaz 














? 


13. À typical example of the spread of the Oādiriyya is given by Syed Muhammad 
Naquib al-Attas, The Mysticism of Hamza al-Fangüri (Kuala Lumpur, 1970). This 
mystic made the order popular in Malaysia. | 
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“the Red Falcon,” Qalandar. From Marwand in Sistan, he was the 
saint of Sehwan, who lived in the mid-thirteenth century in Sind, at 
the site of the old Shiva sanctuary at the west bank of the lower 
Indus. Lal Shahbaz was an intoxicated mystic who considered him- 
self a member of the spiritual lineage of Hallaj, as some of his 
Persian verses seem to show. Around his sanctuary strange groups of 
bi-shar‘, “lawless,” Sufis (malang) gathered, dressed in black, and 
the mystical current connected with Sehwan often shows Sufism in 
its least attractive aspects. The "fair" of Sehwan—celebrated be- 
tween Shawwal 18 and 20—has become notorious for its rather 
illicit events.!* A lingam close to the actual tomb proves the Shivait 
background of some of the rites. 

The orders grew in India in the following centuries, and new 
suborders emerged, among which the Shattariyya in the sixteenth 
century deserves special mention. The main representative of this 
order—which is restricted to India and Indonesia—was Muhammad 
Ghauth Gwaliori (d. 1562), for whom Akbar built a magnificent 
tomb. This Muhammad Ghauth is the author of an interesting book, 
Al-jawahir al-khamsa, ‘“The Five Jewels," which deals with man- 
ners and practices of Sufism and also connects the meditation of the 
most beautiful names with astrological ideas. This book deserves a 
detailed study both in its original Persian and in its widely read 
Arabic translation. Another member of the Shattāriyya, Muham- 
mad Ghauthī (d. after 1633), composed a voluminous work about 
the Indo-Muslim, especially Gujrati, saints that contains biog- 
raphies of 575 Sufis. As time passed, the mystics became ever more 
preoccupied with collecting biographical notes and making com- 
pilations of second- and often third-hand information. 

The early Indian Sufis had already displayed an amazing literary 
activity. Although the mystics often expressed their aversion to in- 
tellectual scholarship and writing, most of them were quite eager to 


14. Peter Mayne, Saints of Sind (London, 1956), gives a vivid and often ironical ac- 
count of the customs of so-called saints; yet his brilliantly written book contains much 
valuable information about little-known facts of saint worship and mystical thought 
in the Indus Valley. 

15. See Marshall, Mughals in India, no. 1169, and Zubaid Ahmad, The Contribution 
of Indo-Pakistan, pp. 94ff. Muhammad Ghauth’s book has been very popular, as may 
be understood from the number of commentaries on it. About some of the commen- 
tators, and about Sufism in South Arabia as well as the relationships between Indian 
mystics (mainly Naqshbandis) and the scholars and saints of Yemen and Hadramaut, 
see the little-known, but very useful, study by Ferdinand Wüstenfeld, "Die Cufiten in 
Süd-Arabien im XI. (XVII) Jahrhundert, Nachrichten von der Gesellschaft der 
Wissenschaften zu Góttingen, Philologisch-historische Klasse 30, no. 1 (1883). 


356 / SUFISM IN INDO-PAKISTAN 


put down their knowledge in books and treatises. In India, a special | 
literary genre became very popular—the so-called malfizat, collec- 
tions of sayings of the spiritual preceptors. This was not an Indian | 
invention—the classical handbooks of Sufism consist to a large ex- 
tent of apothegmata and random sentences of the masters of old. | 
The Indian Sufis, however, carefully collected the dicta of their 
masters from day to day, and, as Khaliq Ahmad Nizami has rightly 
pointed out, these "diaries" constitute a valuable source for our; 
knowledge of life outside the court circles. They are a necessary cor- 
rective of the official historiography; they allow us interesting: 
glimpses into social and cultural problems that the official authors 
wittingly or unwittingly overlooked. | 

The first important example of this genre is the Fawā”id al-fu'ād, 
Nizāmuddīn Auliyā's conversations compiled between 1307 and 
1322 by his disciple Amir Hasan Sijzi Dihlawi, the poet. Only after 
a year had passed did he let his master know of his scheme. From 
then on Nizàmuddin himself helped him in filling the lacunae in 
the manuscript. Most of the fourteenth-century mystics, whether 
they lived in Delhi—like Chiragh-i Delhi (Khayr al-majalis)—or set- 
tled in central India—like the grandson of Hamiduddin Nagori, 
who compiled his ancestor's sentences (Surür as-sudür)—had their 
sayings recorded. In later times, collections of malfūzāt were fabri- 
cated with more or less pious intent.'$ 

Some other mystics set out to write histories of their orders. Mir 
Khurd, a disciple of Nizimuddin and friend of Hasan Dihlawi, P 
him and like many leading intellectuals of Delhi forced by Muham 
mad Tughluq to leave Delhi for the Deccan in 1327, felt guilty 
about deserting his master's sanctuary, and, as expiation for this 
impiety, he undertook to write a history of the Chishti order, the 
Siyar al-auliy@. This book is still the most trustworthy account of 
the Chishtī silsila and of medieval Chishtī khāngāh life. 

Another literary activity was the writing of letters, partly private 
partly for circulation. The collections of the letters of Muslim In 
dian Sufis from the thirteenth century on are an extremely gen 
tant source of our knowledge of the age and movement and, as i 
the case of Ahmad Sirhindi, have played a remarkable role even in 
politics. Sufi thought permeated all fields of poetry, and even poets 
who are classified primarily as court poets could reach mystical 





16. For the whole problem see Khalig Ahmad Nizami, "Malfūzat kī tārīkhī aham- 
miyat,” in Arshi Presentation Volume, ed. Malik Ram (Delhi, 1961). | 








SUFISM IN INDO-PAKISTAN / 354 


heights of expression. An example is Jamālī Kanbēh (d. 1535), 
Iskandar Lodi's court poet, whose famous lines on the Prophet have 
already been quoted (p. 221). 

By the fourteenth century, the works of Sufis of the classical pe- 
riod were being continuously read and explained. Though the in- 
terest was at first concentrated upon the representatives of moderate 
Sufism, the theosophy of Ibn ‘Arabi and his disciples soon became 
popular in India. The number of commentaries written on the 
Fusūs al-hikam, and the number of books that were composed to 
explain the theories of the Great Master, are myriad. From the late 
fifteenth century on, Ibn *Arabi's ideas became influential every- 
where. *Iráqi's and Jàmi's poetry, which were a poetical elaboration 
of these ideas, made them even more popular, since many people 
who would not read theoretical Sufi works certainly enjoyed these 
lovely poems. The name of *Abdu'l-Quddüs Gangohi (d. 1538), a 
leading saint and prolific writer, is an outstanding example of Su- 
fism tinged by the theories of the wahdat al-wujüd. It should, how- 
ever, be emphasized that ‘Abdu’l-Quddis strictly observed the Mus- 
lim law, as did most of the influential spiritual preceptors.!7 

Under the influence of the theory of "Unity of Being,” some 
mystics might see points of correspondence between Sufi thought 
and the Vedanta system of Hindu philosophy and attempt to bring 
about an approximation between Muslim and Hindu thought—a 
current that was viewed with great distrust by the orthodox. 

The question of the probability and extent of mutual influences 
of Muslim and Hindu mysticism has been discussed often by Orien- 
tal and Western scholars. India had, indeed, been known as the 
country of magical practices—Hallaj even went there “in order to 
learn magic,” according to his detractors. It is small wonder, then, 
that Sufi hagiography in India describes magic-working contests be- 
tween Sufi saints and yogis or mysterious conversions of Indian yogis 
by Sufis. The Muslim saints and theologians discussed the ques- 
tion of the extent to which the experiences of the yogis were real, or 
whether they relied upon a satanic, or at least a magical, basis. They 
would usually admit the possibility of certain miracles performed 


17.Ijāzul Hagg Quddisi, Sdbdul Quddis Gangdhi (Karachi, 1961). SAbdu?|- 
Quddüs's Rushdname, in which Hindi poetry is inserted and which seems to be in- 
fluenced by Hindu thought, still deserves careful study. Khaja Khan, Studies in Tasaw- 
wuf (Madras, 1923), contains an appendix, “Sufi Orders in the Deccan,” which is fairly 
useful. 

18.Simon Digby, “Encounters with Jogis in Indian Sufi Hagiography,” mimeo- 
graphed, School of Oriental and African Studies (London, 1970). 
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by the yogis but would maintain the importance of following the 
Islamic Path for the performance of true miracles. The shari‘a is the 
divine secret, as Gīsūdarāz said, and as late as the eighteenth cen- 
tury the view was expounded that even the greatest ascetic practices | 
and the resulting miracles of a yogi could not properly be compared 
to even the smallest sign of divine grace manifested in a faithful . 
Muslim. 

Another question has to do with the extent to which the ascetic 
practices of Indo-Muslim saints developed under the influence of 
Yoga practices. It has been claimed that the strict vegetarianism of 
some of the Indian Sufis, like Flamiduddin Nagori and others, 
might be attributed to contact with Hindu ascetics. But a story about 
Rābi'a al-“Adawiyya told by ‘Attar (T 1:64) makes it clear that this ` 
saint was credited with complete abstinence from animal products 
so that the animals no longer fled from her. Similar legends are told 
of North African saints, and from very early times some ascetics 
even avoided killing insects—a trend found in the Maghreb as well, 
where no Hindu or Jain influence can possibly have been present.” 

To what extent the breath control advocated by early Sufis in 
their dhikr developed under the influence of Indian practices can- 
not be judged properly. It existed, like the “inverted chillah,’ 
among the Sufis of eastern Iran before Sufism spread to India. For 
the later period, however, we may assume that a deepened interest 
in the ascetic practices of their Hindu neighbors might have colored | 
some aspects of Indian Sufi life. Some theoretical works about Yoga 
practices were composed by Indo-Muslim scholars, and a few out- 
standing Sanskrit works in this field were translated into Persian | 
during the Mogul period.” 

On the whole, the boundaries between Muslim and Hindu saints 
remained quite well defined during the first five centuries of Mus 
lim rule over large parts of India, though there were syncretistic 
movements, like that of Kabir in the fifteenth century. The situa- 
tion changed somewhat with the arrival of the Moguls in India. Ba- | 
bur, from the dynasty of Timur, who established the rule of his 
house over northwestern India with the decisive Battle of Panipat: 
in 1526, was accustomed to showing reverence to the Sufis in his 

19. Émile Dermenghem, Le culte des saints dans l'Islam Maghrebin (Paris, 1954), 


p. 100. 
20. Aziz Ahmad, “Sufismus und Hindumystik," Saeculum 15, no. 1 (1964). See also 
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Hellmut Ritter, “Al-Bīrūnī’s übersetzung des Yoga-Sutra des Patanjali," Oriens 9, 
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Central Asian homeland. In his lively and informative Turkish 
memoirs he tells some interesting stories about the connections be- 
tween the Timurid princes and some of the mystical leaders of 
Central Asia. ‘The influence of the Naqshbandiyya on Central Asian 
politics in the late fifteenth century and after will be discussed later. 
Babur himself translated into Turkish the Risala-yi walidiyya of 
‘Ubaydullah Ahrar, the leading Naqshbandi master of Central Asia 
(d. 1490), and in one of his poems called himself “the servant of the 
dervishes." After his arrival in India, Babur turned his interest to 
the Chishti order, which in the following decades became closely 
connected with the Mogul house. 

It was Babur's grandson Akbar (1556—1605) who, during the half 
century of his reign, tried to establish a religious eclecticism in 
which the best elements of all religions known to him would be 
contained. It seems that his ideas were, to some degree, influenced 
by the teaching of the Mahdawiyya, the chiliastic movement of 
Muhammad of Jaunpur, who at the beginning of the sixteenth cen- 
tury had declared himself to be the promised Mahdi.?! Akbar's two 
most faithful friends, the court poet Fayzi and the historiographer 
Abü'l-Fazl, were the sons of a mystic connected with the Mahdi 
movement; thus an influence cannot be completely excluded. The 
ideal of a golden age and restoration of peace all over the world, so 
typical of chiliastic movements, was in Akbar’s mind, and the “lying 
together of the lamb and the lion” in the peaceful reign of the 
Moguls was often represented in Mogul painting of the early seven- 
teenth century.” Akbar’s religious tolerance was, in its practical 
consequences, scarcely compatible with Muslim law, and the ortho- 
dox became highly suspicious of the din-i ilahi, the Divine Religion 
invented by the Emperor. Badaini’s chronicle reflects the unalloyed 
hatred of the orthodox theologian who, because of his talents, had 
been one of the leading translators at Akbar's court and was forced 
to translate into Persian ‘‘the books of the infidels,” i.e., the Sanskrit 


21.See A. S. Bazmee Ansari, “Sayyid Muhammad Jawnpuri and His Movement,” 
Islamic Studies 2 (1963). 

22.See Richard Ettinghausen, “The Emperor’s Choice,” Festschrift E. Panofsky 
(New York, 1961); Emmy Wellecz, Akbar’s Religious Thought as Reflected in Moghul 
Painting (London, 1952). The “drinking together of the wolf and the lamb,” inherited 
from Old Testament prophecies, occurs as a sign of the ruler’s perfect justice in early 
Ismaili propaganda; see Tilman Nagel, Friihe Ismailiya und Fatimiden im Lichte der 
risālat iftitāh ad-da"wā (Bonn, 1972), p. 14. It also forms part of Rümi's imagery, in 
which it is applied to the mystical beloved, under whose spell the differences between 
men and animals disappear. 
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epics that were at such variance with the monotheistic ideals of the | 
basically exclusive Muslim mind. | 

Akbar's attempts could not bring forth a perfect solution of the - 
problems confronting a large, multireligious country; on the con- | 
trary, they evoked much resistance in all segments of the population. 
Yet they are reflected in the poetry and the fine arts of his time. Per- 
sian poetry written at the Mogul court and throughout Muslim | 
India, including Bengal, was dominated by the imagery developed 
in Iran—most of the leading poets between 1570 and 1650, in fact, - 
came from Iran. Their verses revealed the same mystical feeling as 
the best poems of their motherland. The constant oscillation be- 
tween worldly and divine love, the symbolism of roses and nightin- 
gales continued; now the vocabulary was enriched by allegorical 
stories from Indian sources and allusions to the newly discovered 
European world. But the general tenor of poetry remained by and 
large the same: endless longing for a beloved who can never be 
reached, unless the lover undertakes very difficult tasks and gladly 
offers his life on the thorny path toward the eternal goal. The nos- 
talgia and melancholy so often found in classical Persian poetry was | 
more pronounced in India, hidden under a dazzling exterior, and 
the later Mogul period once more produced great and truly touch-, 
ing mystical poetry. 

It was in the house of a Chishti saint that Akbar's heir apparent: 
Salim, whose throne name was Jihangir, was born. In gratitude for 
the blessings of this saint, Akbar erected a wonderful Sufi dargāh in, 
his new capital Fathpur Sikri. When Jihangir grew up, he adorned 
Ajmer, Mu‘inuddin Chishti’s city, with beautiful buildings of 
white marble. The close association of the Chishtiyya with the 
Moguls, so alien to their previous antigovernment attitude, is re-; 
flected in many stories about Akbar and his successors. 

The mystical movement aiming at the unification of Hindu and 
Muslim thought, inaugurated by Akbar, reached its culmination 
in the days of Dara Shik6h (1615-59), his great-grandson, the heir ` 
apparent of the Mogul Empire.” This talented prince was the first- 
born son of Shah Jihan and Mumtaz Mahal, whose monumental 








23. Kalika-Ranjan Qanungo, Dara Shukoh (Calcutta, 1935); Bikrama Jit Hasrat 
Dara Shikuh: Life and Works (Calcutta, 1953). Many of Dara Shikoh’s works hav 
been edited and translated; see Louis Massignon and Clemens Huart, eds., “Les entre+ 
tiens de Lahore," Journal asiatique 209 (1926); and Louis Massignon and À. M. Kas: 
sim, "Un essai de bloc islamo-hindou au XVII siécle: l'humanisme mystique du Prince 
Dara," Revue du monde musulman 68 (1926). 
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tomb, the Taj Mahal, symbolizes the ruler’s deep love for the 
mother of his fourteen children. Dara became interested in mystical 
thought very early. It was not the “official” Chishti order to which 
he was attracted, but rather the Qadiriyya, represented in Lahore 
by Miàn Mir, who had come there from Sind, together with his 
mystically inclined sister Bibi Jamal. Mian Mir’s disciple and suc- 
cessor, Molla Shah Badakhshi, introduced the prince to the saint. 
Instead of involving himself actively in politics and military affairs, 
Dara indulged in literary activities, to say nothing of his exquisite 
calligraphy. Widely read in classical works of Sufism, including 
Rüzbihàn Bagli's writings, he showed ready ability at compiling 
biographical studies on the earlier Sufis and collecting their say- 
ings (Hasanat al-‘arifin). The Sakinat al-auliy@ is a fine biography 
of Mian Mir and the Qadiriyya in Lahore. The admiration with 
which his collection of biographies of the saints, the Safinat al- 
auliy@, was accepted in Indian Sufi circles is evident from the fact 
that the book was translated into Arabic by Ja‘far al-“Aydaris in 
Bijapur during the prince’s lifetime. Dara’s Risdla-yi haqnuma 
was planned as a completion of Ibn *Arabi's Fusüs, Ahmad Ghaz- 
zali’s Sawanih, ‘Iraqi’s Lama‘at, Jami’s Law@th, and other short 
mystical works, but it lacks the stature of these treatises, just as his 
mystical poetry, though it shows great skill in the use of words, is 
somewhat dry. In letters and short treatises Dara tried to find a 
common denominator for Islam and Hinduism, and his disputa- 
tions with a Hindu sage, Baba Lal Das, show his keen interest in 
the problem of a common mystical language. 

Dara’s great work was the translation of the Upanishads into 
Persian—a work that he completed with the help of some Indian 
scholars, but that unmistakably bears the stamp of his personali- 
ty.** For him, the Upanishads was the book to which the Koran 
refers as “a book that is hidden” (Sūra 56:78); thus it is one of the 
sacred books a Muslim should know, just as he knows the Torah, 
the Psalms, and the Gospel. Dara Shikoh’s translation, called Sirr-i 
akbar, “The Greatest Mystery," was introduced to Europe by the 
French scholar Anquetil Duperron, who in 1801 issued its Latin 
translation under the title Oūpnek'at, id est secretum tegendum. 
Neither Dara Shikoh nor his translator could have foreseen to what 


24. Dara Shikoh, Sirr-i akbar, ed. Tara Chand and M. Jalali Naini (Tehran, 1961). 
See Erhard Góbel-Gross, “ ‘Sirr-i akbar,’ Die Upanishad-Ubersetzung Dārā Shikēhs” 
(Ph.D. diss., University of Marburg, 1962). 
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extent this first great book on Hindu mysticism would influence | 
the thought of Europe. German idealistic philosophers were in- , 
spired by its contents and praised its eternal wisdom in lofty lan- 
guage. Throughout the nineteenth century the Upanishads re- ` 
mained one of the most sacred textbooks for many German and 
German-influenced thinkers. Its mystical outlook has, to a large 
extent, helped to form in the West an image of India that has little 
in common with the realities. | 
Dārā Shikēh despised the representatives of Muslim orthodoxy. 
In the same tone as many earlier Persian poets, he could write: 
“Paradise is there, where there is no mollā.” In the true mystical 
spirit, he emphasized the immediate experience as contrasted with 
blind imitation: “The gnostic is like the lion who eats only what : 
he himself has killed, not like the fox who lives on the remnants of 
other animals’ booty." The feeling of hama ūst, "everything is He,” | 
permeates all of his work. Dara practiced his ideas of unity and | 
was surrounded by a number of poets and prose writers who did 
not fit into the framework of orthodox Islam. There is the very . 
strange figure of Sarmad, a highly intellectual Persian Jew.” After 
studying Christian and Islamic theology, he converted to Islam; 
later, he came as a merchant to India, fell in love with a Hindu 
boy in Thatta, became a dervish, and eventually joined Dara’s 
circle. It is said that he walked around stark naked, defending | 
himself. with the lines: 


Those with deformity He has covered with dresses, 
To the immaculate He gave the robe of nudity. 


Sarmad is one of the outstanding masters of the Persian quatrain. | 
Many of his mystical ruba‘tyat are extremely concise and vigorous, 
revealing the deep melancholy of a great lover. Several of the tradi- | 
tional themes of Persian poetry have found their most poignant 
expression in his verses. He followed the tradition of Hallaj, longing | 


for execution as the final goal of his life: 








‘The sweetheart with the naked sword in hand 
approached: 
In whatever garb Thou mayst come—I recognize Thee! | 


25. Bashir Ahmad Hashmi, “Sarmad,” Islamic Culture, 1933-34, is a good trans- 
lation of his quatrains. See also Walter J. Fischel, “Jews and Judaism at the Court of; 
the Moghul Emperors in Medieval India,” Islamic Culture, 1951. 
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"This idea goes back at least to "Aynu*l-Oudāt Hamadhānī. Sarmad 
was, in fact, executed not long after Dārā (1661). 

Another member of the circle around the heir apparent was 
Brahman (d. 1661), his private secretary, a Hindu who wrote good 
Persian descriptive poetry and prose. There was also Fānī Kash- 
mīrī, the author of mediocre Persian verses to whom a book on 
comparative religion, the Dabistān-i madhāhib, is, probably wrong- 
ly, attributed. (Kashmir, the lovely summer resort of the Moguls, 
had been a center of mystical poetry since the Kubrāwī leader 
Sayyid "Alī Hamadhānī had settled there, with seven hundred fol- 
lowers, in 1371.)** 

Dārā's attitude was regarded with suspicion by the orthodox, 
and his younger brother ‘Alamgir Aurangzeb, coveting the crown, 
took advantage of Shah Jihan’s illness to imprison his father and 
persecute his elder brother. After a series of battles, Dara was even- 
tually betrayed to Aurangzeb, who had him executed in 1659, to 
become himself the last great ruler of the Mogul Empire (1659— 
1707). It is worth noting that Dara’s and Aurangzeb’s eldest sister, 
Jihanara, was also an outstanding mystic and a renowned author 
of mystical works. Her master Molla Shah thought her worthy to 
be his successor, though this did not materialize. 

One other member of the Qadiriyya order in Mogul India de- 
serves mention—the great traditionist ‘Abdu’l-Haqq Dihlawi (d. 
1642), founder of the traditionist school in Indian Islam. In addi- 
tion to a great many works devoted to the revival of hadith and to 
the interpretation of the Koran, to hagiography and Islamic his- 
tory, he is also credited with mystical treatises. As a member of 
the Qadiriyya, he commented upon and interpreted famous sayings 
of the eponym of his order. In a famous letter he expressed his 
disapproval of some of the claims a leading mystic of his time had 
made. The mystic in question was Ahmad Sirhindi, with whose 
name the “revival of orthodoxy,” or the “Naqshbandi reaction,” 
is closely connected. 


THE “NAQSHBANDI REACTION” 


It is typical of the situation in Islamic countries, and 
particularly in the Subcontinent, that the struggle against Akbar’s 


26. See Muhammad Aslah, Tadhkira-yi shuSard-yi Kashmir, ed. Sayyid Hussamud- 
din Rashdi, 5 vols. (Karachi, 1967-68); Girdhari L. Tikku, Persian Poetry in Kashmir, 
1339-1846: An Introduction (Berkeley, 1971). 
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syncretism and against the representatives of emotional Sufism was 
carried out by a mystical order: the Naqshbandiyya.? '"The Nagsh- 
bandiyya are strange caravan leaders/ who bring the caravan through 
hidden paths into the sanctuary" (N 419). So said Jāmī, one of the 
outstanding members of this order in its second period. The Naqsh- 
bandiyya differed in many respects from most of the medieval mys- 
tical fraternities in the central Islamic countries. The man who 


gave it his name, Baha’uddin Naqshband, belonged to the Central | 
Asian tradition, which traced its lineage back to Yüsuf Hama- 


dhàni (d. 1140). He was "the imam of his time, the one who knew 
the secrets of the soul, who saw the work" (MT 219). 


Hamadhàni's spiritual affiliation went back to Kharagānī and | 


Bayezid Bistāmī; these two saints remained highly venerated in the 


order. According to the tradition, it was Hamadhani who encour- | 
aged ‘Abdu’l-Qadir Gilani to preach in public. Two major tradi- ` 


tions stem from him; one is the Yasawiyya in Central Asia, which in 


turn influenced the Bektashiyye in Anatolia. Hamadhani’s most 


successful khalifa, besides Ahmad Yasawi, was ‘Abdu’l-Khaliq Ghij- | 


duwani (d. 1220), who propagated the teachings of his master 
primarily in Transoxania. The way he taught became known as the 
tarīga-yi Khwājagān, ''the way of the Khojas, or teachers.” It is said 
that he set up the eight principles upon which the later Naqsh- 
bandiyya was built: 


1) hüsh dar dam, "awareness in breathing," 

2) nazar bar qadam, "watching over one's steps," 
3) safar dar watan, "internal mystical journey," 
4) khalwat dar anjuman, "solitude in the crowd,” 
5) yad kard, “recollection,” 

6) baz gard, “restraining one’s thoughts,” 

") nigāh dāsht, ''to watch one’s thought,” and 

8) yad dāshi, "concentration upon God.” 


Although Baha?uddin Naqshband (d. 1390) had a formal initia- 


tion into the path, he was blessed with an immediate spiritual suc- ' 


cession from Ghijduwani and soon became an active leader of the 


Khwājagān groups. His main activities were first connected with 
Bukhara, of which he became the patron saint. Even today, the 


sellers of wild rue in Afghanistan may offer their merchandise, 
which is to be burned against the evil eye, with an invocation of 


27. Madeleine Habib, “Some Notes on the Naqshbandi Order,” Moslem World 59 
(1969); Marijan Molé, "Autour du Daré Mansour: l'apprentissage mystique de Bahà? 
al-Din Naqshband," Revue des études islamiques 27 (1959). 
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Shah Naqshband.” His order established connections with the 
trade guilds and merchants, and his wealth grew parallel to the 
growth of his spiritual influence, so that he and his followers and 
friends controlled the 'Timurid court and carefully watched over 
religious practices there. At almost the same time the order became 
highly politicized. 

It may be true that as early as the twelfth century a ruler of 
Kashgar had been a disciple of Ghijduwānī. The Nagshbandīs had 
taken an active role in the constant internal feuds among the 
Timurid rulers. But it was not until Khwāja Ahrār (1404—90) as- 
sumed leadership of the order that Central Asia was virtually domi- 
nated by the Nagshbandiyya. His relations with the Timurid prince 
Abū Sa'īd, as well as with the Shibanid Uzbegs, proved decisive for 
the development of Central Asian politics in the mid-fifteenth cen- 
tury. When Abii Sa‘id settled in Herat, most of the area toward the 
north and the east was under the influence of Khwaja ‘Ubaydullah 
Ahrār, who even had disciples in the country of the Mongols, where 
Yünus Khan Moghul, Babur’s maternal uncle, belonged to the or- 
der. Their leaders were, and still are, known as fshan, “they.” It was 
the Khwaja’s conviction that “to serve the world it is necessary to 
exercise political power”? and to bring the rulers under control 
so that the divine law can be implemented in every part of life. 

The Nagshbandiyya is a sober order, eschewing artistic per- 
formance—mainly music and sama‘. Nevertheless, the leading artists 
at the court of Herat belonged to this order, among them Jami (d. 
1492), who devoted one of his poetical works to ‘Ubaydullah Ahrar 
(Tuhfatal-ahrār, "The Gift of the Free’’),*° though his lyrical poetry 
in general reveals little of his close connection with the Naqsh- 
bandiyya. His hagiographic work, the Nafahat al-uns, however, is an 
important account of the fifteenth-century Nagshbandiyya, as well 
as a summary of classical Sufi thought. The main source for our 
knowledge of Khwaja Ahrar’s activities is the Rashahat ‘ayn al- 
hayat, ‘“Tricklings from the Fountain of Life," composed by "Alī 
ibn Husayn Wāʻiz Kashifi, the son of one of the most artistic prose 
writers at the Herat court. Jàmi's friend and colleague, the vizier, 


28. Pierre Centlivres, Un bazar de l’Asie Centrale: Tashqurgan (Wiesbaden, 1972), 
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poet and Maecenas of artists, Mīr "Alī Shīr Nawā'ī (d. 1501), was 
also an initiate of the Nagshbandiyya. He is the greatest representa- 
tive of Chagatay Turkish literature, which he encouraged at the 
court. Thus the order had among its early members two outstand- 
ing poets who deeply influenced Persian and Turkish literatures 
and who, like Nawaà'i, actively participated in political life.?! More 
than two centuries later members of the "anti-artistic" Naqsh- 
bandiyya played a similar role in the Indian Subcontinent. 


The center of Naqshbandi education is the silent dhikr, as op- 


posed to the loud dhikr, with musical accompaniment, that at- 
tracted the masses to the other orders. The second noteworthy 


characteristic is sukbat,*? the intimate conversation between master : 


and disciple conducted on a very high spiritual level (cf. N 387). 
The close relation between master and disciple reveals itself in 


tawajjuh, the concentration of the two partners upon each other 
that results in experiences of spiritual unity, faith healing, and 


many other phenomena (cf. N 403). 
It has been said that the Naqshbandiyya begin their spiritual 


journey where other orders end it—the “inclusion of the end in the ` 


beginning” is an important part of their teaching, though it is an 
idea that goes back to early Sufi education. It is not the long periods 


of mortification but the spiritual purification, the education of the | 
heart instead of the training of the lower soul, that are character, 


istic of the Naqshbandiyya method. “ ‘Heart’ is the name of the 
house that I restore,” says Mir Dard. They were absolutely sure, 


as many of their members expressed it, that their path, with its | 
strict reliance upon religious duties, led to the perfections of proph- 


ethood, whereas those who emphasized the supererogatory works 


and intoxicated experiences could, at best, reach the perfections of | 


sainthood. 
The order was extremely successful in Central Asia—successful 
enough to play a major role in Central Asian politics during the 
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studies about Nawā?i during recent years. 

32. Typical of contemporary Turkish Nagshbandī approach is the title of an un- 
fortunately short-lived journal, Sohbet Dergisi (Istanbul, 1952-53). See Hasan Lutfi 


gugut, Islam tasavuufunda Hacegdn Hanedan: (Istanbul, 1958), selections from the | 
Rashahat Sayn ul-hayat about the early Naqshbandi masters; Susut, Fakir sózleri (Is- : 
tanbul, 1958), mystical thoughts and aphorisms. An excellent short survey of Naqsh- 


bandi thought and practice is given by Hamid Algar, "Some Notes on the Naqshbandi 
Tariqat in Bosnia," Die Weit des Islam, n.s. 18, nos. 3-4 (1971). 
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seventeenth and early eighteenth centuries. In India, the Nagsh- 
bandiyya gained a firm footing shortly before 1600, i.e., near the 
end of Akbar's reign. At that time, Khwāja Bāgī billāh, a sober 
but inspiring teacher, attracted a number of disciples who were 
interested in a law-bound mystical life and opposed the sweeping 
religious attitude that prevailed in the circles surrounding Akbar. 

It was Bāgiī billāh's disciple Ahmad Farūgī Sirhindī (1564—1624) 
who was destined to play a major role in Indian religious and, to 
some extent, political life.” Ahmad had studied in Sialkot, one of 
the centers of Islamic scholarship during the Mogul period. In 
Agra he came in touch with Fayžī and Abū'l-Fažl, Akbar's favorite 
writers and intimate friends, who were, however, disliked by the 
orthodox because of their ‘‘heretical” views. Ahmad Sirhindi, like 
a number of his compatriots, had an aversion to the Shia, to which 
persuasion some of the southern Indian rulers belonged and which 
became more fashionable at the Mogul court in the late days of 
Akbar’s rule and in the reign of Jihangir (1605-27), whose intel- 
ligent and politically active wife, Nir Jihan, was herself Shia. The 
constant influx of poets from Iran to India during the Mogul period 
considerably strengthened the Shia element, and it was against 
them that Ahmad Sirhindi wrote his first treatise, even before he 
was formally initiated into the Naqshbandiyya, i.e., before 1600. 
For a while, he was imprisoned in Gwalior, but he was set free after 
a year, in 1620. Four years later he died. 

Although Ahmad Sirhindi composed a number of books, his 
fame rests chiefly upon his 534 letters, of which oo are addressed to 
Mogul officials. They were, like many letters by mystical leaders, 
intended for circulation, with only a few of them meant for his 
closest friends. He gave utterance to ideas that shocked some of 
the defenders of orthodoxy, as can be seen from some treatises pub- 
lished against his teachings in the late seventeenth century. The 
letters have been translated into Arabic, Turkish, and Urdu from 
the original Persian, and from them Ahmad gained the honorific 
titles mujaddid-i alf-i thani, “the Renovator of the Second Mil- 
lenium” (after the hijra), and imām-i rabbānī, "the Divinely In- 
spired Leader.” 

In modern times, Ahmad Sirhindī has usually been depicted as 


33- Yohanan Friedman, Shatkh Ahmad Sirhindi: An Outline of His Thought and 
a Study of His Image in the Eyes of Posterity (Montreal, 1971), is the first compre- 
hensive study of his mysticism; see the review by Annemarie Schimmel in Die Welt 
des Islam, n.s. 14. (1973). 
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the person who defended Islamic orthodoxy against the heterodoxy 
of Akbar and his imitators, the leader whose descendants supported 
Aurangzeb against his mystically inclined brother Dara Shikoh. 
Yohanan Friedman has tried to show that this image developed 
only after 1919, in Abū'l Kalām Azad's work, and that it has been 
eagerly elaborated by many Indo-Muslim, particularly Pakistani, 
scholars. It may be true that Sirhindi’s direct influence upon Mogul 


religious life was not as strong as his modern adherents claim, but | 








the fact remains that the Naqshbandiyya, though a mystical order, | 


has always been interested in politics, regarding the education of the 


ruling classes as absolutely incumbent upon them. We may safely | 


accept the notion that Ahmad’s successor in the order had a hand 
in the political development that followed his death and that this 
situation continued until about 1740. 


Ahmad Sirhindi has been praised primarily as the restorer of the ` 


classical theology of wahdat ash-shuhüd, '*unity of vision," or "testi- 


monial monism," as opposed to the "degenerate"—as the orthodox ` 


would call it—system of wahdat al-wujüd.** However, the problem 


can scarcely be seen in such oversimplified terms. Marijan Molé 
has interpreted Ahmad's theology well (MM 108-10); he explains - 


the tauhid-i wujidi as an expression of *ilm al-yaqin, and tauhid-i 
shuhüdi as ‘ayn al-yagīn. That means that the tauķīd-i wujūdī is 


the intellectual perception of the Unity of Being, or rather of the , 


nonexistence of anything but God, whereas in tauhid-i shuhūdī 
the mystic experiences the union by the "view of certitude,” not as 
an ontological unity of man and God. The mystic eventually real- 


izes, by hagg al-yagīn, that they are different and yet connected in 


a mysterious way (the Zen Buddhist experiences satori exactly at 


the same point: at the return from the unitive experience, he | 


realizes the multiplicity in a changed light). 


Sirhindi finds himself in full harmony with the great Kubrawi | 
mystic "Alā'uddaula Simnānī, who had criticized Ibn ‘Arabi’s | 


theories. As a good psychologist, he acknowledges the reality of the 


state of intoxicated love, in which the enraptured mystic sees only | 


the divine unity. But as long as he complies to the words of the 
divine law, his state should be classified as kufr-i tariqa, “infidelity 


of the Path," which may lead him eventually to the sober state in | 








34. Bashir Ahmad Faruqi, The Mujaddid’s Conception of God (Lahore, 1952); 
Farugi, The Mujaddid's Conception of Tauhid (Lahore, 1940); Aziz Ahmad, “Religious 
and Political Ideas of Shaikh Ahmad Sirhindi,” Rivista degli studi orientali 36 (1961). 
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which he becomes aware, once more, of the subjectivity of his ex- 
perience. Such a reclassification of theories elaborated by the Sufis 
of old was perhaps necessary in a society in which the mystically 
oriented poets never ceased singing of the unity of all religions and 
boasted of their alleged infidelity. This “intoxication” is—and here 
again classical ideas are developed—the station of the saint, whereas 
the prophet excels by his sobriety, which permits him to turn back, 
after the unitive experience, into the world in order to preach God's 
word there: prophecy is the way down, is the aspect of reality turned 
toward creation. 

One of Sirhindi’s most astounding theories is, in fact, his proph- 
etology. He spoke about the two individuations of Muhammad, 
the bodily human one as contrasted to the spiritually angelic one— 
the two m’s in Muhammad’s name point to them. In the course of 
the first millennium, the first m disappeared to make room for the 
alif, the letter of divinity, so that now the manifestation of Ahmad 
remains, purely spiritual and unconnected with the worldly needs 
of his community. In a complicated process, the new millennium 
has to restore the perfections of prophethood. It is no accident that 
the change from Muhammad to Ahmad coincides with the very 
name of Ahmad Sirhindi and points to his discretely hidden role 
as the "common believer" called to restore these perfections. 

That fits well with certain theories about the qayyüm, the highest 
representative of God and His agent (Ahmad wrote, in one of his 
letters: “My hand isa substitute for the hand of God"). It is through 
the qayyüm that the world is kept in order; he is even higher than 
the mystical leader, the quib, and keeps in motion everything creat- 
ed. Shāh Walīullāh, in the eighteenth century, seems to equate him 
sometimes with “the breath of the merciful,” sometimes with the 
“seal of the divine names” or with the universal soul. The gayyūm 
has been elected by God, who bestowed upon him special grace, 
and, if we believe the Naqshbandiyya sources and especially the 
Raudat al-gayyūmiyya, Ahmad Sirhindī claimed that this highest 
rank in the hierarchy of beings was held by him and three of his 
successors, beginning with his son Muhammad Masūm. The 


35- Shah Waliullah, Lamahdt, ed. Ghulam Mustafa Qasimi (Hyderabad, Sind, n.d.), 
no. 5. An interesting introduction to the thought of Shah Waliullah is given in J. M. S. 
Baljon, trans., A Mystical Interpretation of Prophetic Tales by an Indian Muslim: 
Shah Wali Allāh's "Ta>wīl al-ahādīth” (Leiden, 1973). 

36. Abü?l Fayd Ihsan, "Raudat al-qayyümiya," 1751, manuscript, Library of the 
Asiatic Society of Bengal. Only an Urdu translation has been published. Sheikh Mu- 


370 | SUFISM IN INDO-PAKISTAN 


Raudat al-qayyümiyya is certainly not a solid historical work. Writ- 
ten at the time of the breakdown of the Mogul Empire (after 1739), 
it reflects the admiration of a certain Naqshbandi faction for the 
master and his family; yet it must certainly rely upon some true 
statements of Sirhindi and shed light, if not on Naqshbandi history, 
at least on mystical psychology. The theories about the gayyūmiyya 
have only begun to be explored by the scholars of Sufism. The role 
of the four qayyüms in Mogul politics has still to be studied in 
detail. It is a strange coincidence that the fourth and last qayyüm, 
Pir Muhammad Zubayr (Ahmad’s great-grandson) died in 1740, 
only a few months after Nadir Shah’s attack on Delhi. The Persian 
invasion in northwest India had virtually destroyed the Mogul 
rule,?' and now, the "spiritual guardian," too, left this world. 

Pir Muhammad Zubayr was the mystical leader of Muhammad 
Nāsir *Andalib, the father of Mir Dard, to whom Urdu poetry owes 
its earliest and most beautiful mystical verses. Once more, the 
Naqshbandiyya played a decisive role in the development of a field 
in which the founders of the order were not at all interested. Mem- 
bers of this order are closely connected with the growth of Urdu 
literature in the northern part of the Subcontinent. 

Urdu, in its early forms, such as Dakhni, had been used first as 
a literary medium by Gisüdaraz, the Chishti saint of Golconda in 
the early fifteenth century.?? It was developed by mystics in Bijapur 


and Gujerat in the late fifteenth and sixteenth centuries. In addi- | 
tion to popular poetry to be remembered by the villagers and the | 


women, several poetical works on mystical theories were composed 
in this language, which soon became fashionable for profane poetry 
as well, The first classic to be translated into Dakhni Urdu in the 
seventeenth century was "Aynu'l-Oudāts Tamhīdāt. 





Later, the greatest lyrical poet of the South, Wali, went to Delhi ` 


in 1707. It was the year of Aurangzeb’s death—a date that marks 
the end of the glory of the Moguls. Twilight fell on the political 
scene. The inherited values were scattered, the social order changed, 


hammad Ikram, Riid-i kauthar, 4th ed. (Lahore, 1969), discusses the work critically. 
The only extensive account in a Western language is that in John A. Subhan, Sufism: 
Its Saints and Shrines, 2d ed. (Lucknow, India, 1960), a book that contains much pre- 
viously neglected material about later Indian Sufism. 

37.See W. Cantwell Smith, “The Crystallization of Religious Communities in 
Mughal India,” in Yadndme-ye Iradn-e Minorsky (Tehran, 1969). 

38. Maulvi Abdul Haqq, Urdu ki nashw à numà mei Süfiya-i kiram ka kam [The 


Contribution of the Sufis to the Development of Urdu] (Karachi, 1953), a most valu- | 


able study. 
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and even the traditional forms of language and literature were no 
longer preserved. Wali attached himself to the Naqshbandi master 
Shah Sa‘dullah Gulshan, a prolific poet in Persian who was fond of 
music and was apparently a lovable and soft-hearted person who 
played a definite role in the poetry- and music-loving society of 
Delhi. Gulshan was also a friend of Bedil (d. 1721), the lonely 
poet whose humble tomb in Delhi does not reflect the influence his 
poetry had upon Afghan and Central Asian, mainly Tajik, litera- 
ture. Bedil, though not a practicing member of any order, was 
steeped in the traditions of mystical Islam. His numerous math- 
nawīs deal with philosophical and mystical problems and show a 
remarkable dynamism along with dark hopelessness. His favorite 
word is shikast, “broken, break”—an attitude the mystics had always 
favored for describing their hearts’ state. Bedil's works of mixed 
poetry and prose, and his lyrics, offer the reader severe technical 
difficulties. The vocabulary, the conceits, the whole structure of his 
thought is unusual, but extremely attractive. His stylistic difficulties 
are surpassed only by his compatriot Nasir "Alī Sirhindī (d. 1697), 
who later became a member of the Naqshbandiyya and considerably 
influenced the style of some eighteenth-century poets in India with- 
out, however, adding anything to the mystical teachings of his 
masters. 

This tradition of highly sophisticated, almost incomprehensible 
Persian poetry was the breeding ground from which Shah Sa‘dul- 
lah Gulshan came. He quickly discovered the poetical strength of 
his new disciple Wali. After a few years, it became fashionable in 
Delhi to use the previously despised vernacular, rekhta or Urdu, 
for poetry, and in an amazingly short span of time, perfect works 
of poetry were written in this language, which was now generally 
used instead of the traditional Persian. The breakdown of the 
Mogul Empire was accompanied by a breakdown of poetical lan- 
guage. Not only did Urdu grow in the capital, but Sindhi, Panjabi, 
and Pashto developed literatures of their own during the last de- 
cades of Aurangzeb’s reign and continued to flourish during the 
eighteenth century. 

This background must be kept in mind to properly understand 

39. Bedil's works have been published in four volumes of approximately 1100 large 
folios each: Mirza Bedil, Kulliyat, 4 vols. (Kabul, 1962-65). Alessandro Bausani, “Note 
su Mirza Bedil,” Annali dell Istituto Universitario Orientale Napoli, n.s. 6 (1957); 


Jiří Bečka, “Tajik Literature,” in History of Iranian Literature, ed. Jan Rypka (Dor- 
drecht, 1968), pp. 515 ff. 
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the role of the Naqshbandis in De!thi. Two of the “pillars of Urdu 
literature” belonged to this order: Mazhar Janjanan, the militant 
adversary of the Shiites, who was killed by a Shia at the age of 
eighty-one in 1782,*° and Mir Dard, the lyrical poet of Delhi whose 
mystical poetry is sweeter than anything written in Urdu. These 
two men belong as much to the picture of eighteenth-century Delhi 


as the figure of Shah Waliullah (1703-62), the defender of the 
true faith, initiated into both Oadiriyya and Naqshbandiyya, a - 


scholar and mystic whose works still await serious study in the West. 
(That he was attacked by a disciple of Mazhar shows the manifold 
currents inside eighteenth-century Nagshbandī theology.)*! It was 
Walīullāh who tried to bridge the gap between the tauhid-t shuhidi 
and the tauhid-t wujidi, just as he tried to explain the differences 
between the law schools as historical facts with no basic difference of 


importance. Shah Waliullah also ventured to translate the Koran - 
into Persian so that the Muslims could read and properly under- : 


stand the Holy Book and live according to its words—an attempt 
that was continued by his sons in Urdu. He was also instrumental 
in inviting the Afghan king Ahmad Shah Durrani Abdali to India 
to defend the Muslims against the Sikh and Mahratta. From Shah 
Waliullāh the mystical chain extends to his grandson Shah Isma‘il 


Shahid, a prolific writer in Arabic and Urdu, and Sayyid Ahmad > 
of Bareilly, both known for their brave fight against the Sikh, who | 
had occupied the whole of the Punjab and part of the northwestern | 
frontier. The Urdu poet Momin (1801-51), related through mar- | 
riage with Mir Dard’s family, sided with the two reformers. The 


political impact of Shah Waliullah’s work helped to form the 
modern Indo-Muslim religious life and attitude toward the British. 
It has survived in the school of Deoband to our day, though with- 
out the strong mystical bias of Shah Waliullah’s original thought. 


40. Marshall, Mughals in India, no. 800. Mazhar's poetical work and his letters have : 
been published. A number of hagiographical works about him and his branch of the | 


Naqshbandiyya may be found in Charles Ambrose Storey, Persian Literature (London, 
1953), 1: no. 1375; and Marshall, Mughals in India, no. 1357. 

41. Alessandro Bausani, "Note su Shah Waliullàh di Delhi," Annali dell Istituto 
Universitario Orientale Napoli, n.s. 10 (1961); Aziz Ahmad, “Political and Religious 
Ideas of Shah Waliullah of Delhi,” Moslem World 50, no. 1 (1962). The Shah Waliul- 
lah Academy in Hyderabad, Sind, under the presidency of Maulana Ghulam Mustafa 
Oāsimī, has published a number of Waliullah’s works, as well as studies about him. 

42. A History of Freedom Movement (Karachi, 1957), 1: :556; Aziz Ahmad, Studies, 











pp. 210ff. See also J. Spencer Trimingham, The Sufi Orders in Islam (Oxford, 1971), 
p. 129. The most comprehensive biography is by Ghulām Rasūl Mehr, Sayyid AUS. | 
Shahid (Lahore, ca. 1955), in Urdu. 
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It would be interesting to follow the relations between the great 
mystical leaders of Delhi during the eighteenth century. Although 
Shāh Walīullāh was, no doubt, the strongest personality among 
them, we would prefer to give here some notes about Mīr Dard's 
work, since he is an interesting representative of fundamentalist 
Nagshbandī thought, combined with a deep love of music and 
poetry. He was a poet of first rank, as well as a pious Muslim, who 
elaborated some of the Naqshbandi ideas in a quite original way. 


KHWAJA MIR DARD, A “SINCERE MUHAMMADAN” 


... and I was brought out of this exciting stage by special grace 
and particular protection and peculiar blessing to the station of perfect 
unveiling and to the Reality of Islam, and was granted special proximity 
to the plane of the Pure Essence Most Exalted and Holy, and became 
honored by the honor of the perfection of Prophethood and pure Mu- 
hammadanism, and was brought forth from the subjective views of 
unity, unification and identity toward complete annihilation, and was 
gratified by the ending of individuality and outward traces, and was 
exalted to “remaining in God”; and after the ascent I was sent toward 
the descent, and the door of Divine Law was opened to me.... 


Thus wrote Khwaja Mir Dard of Delhi (1721-85), describing the 
mystical way that led him from his former state of intoxication 
and poetic exuberance to the quiet, sober attitude of a “sincere 
Muhammadan.' * 

This spiritual way is not peculiar to Mir Dard; it reminds us of 
the traditional Naqshbandi theories. Even Ahmad Sirhindi had 
spoken in his letters about his former state of intoxication before 
he was blessed with the second sobriety, the "remaining in God." 
And the "way downward" is, as we saw, connected with the pro- 
phetic activities and qualities. Yet in the case of Dard such a state- 
ment is worth quoting, since he was usually known as the master 
of short, moving Urdu poems, as an artist who composed the first 
mystical poetry in Urdu. Scarcely anyone has studied his numerous 
Persian prose works, interspersed with verses, in which he unfolds 
the doctrines of the tariqa Muhammadiyya, of which he was the 
first initiate. 

Dard was the son of Muhammad Nasir *Andalib (1697—1758), 


43. Annemarie Schimmel, “Mir Dard’s Gedanken über das Verhältnis von Mystik 
und Wort," in Festgabe deutscher Iranisten zur 2500-Jahrfeier Irans, ed. Wilhelm 
Eilers (Stuttgart, 1971); Schimmel, *A Sincere Muhammadan's Way to Salvation," in 
Memorial Volume S. F. G. Brandon, ed. Eric J. Sharpe and John R Hinnels (Manches- 
ter, 1973); Haydar Akhtar, Khwāja Mir Dard, tasawwuf aur shá*iri (Aligarh, India, 


1971). 
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a sayyid from Turkish lands and a descendant of Baha'uddin Naqsh- 
band. His mother claimed descent from *Abdwl-Qadir Gilàni 
Muhammad Nāsir gave up the military service to become a dervish; 
his master was Sa‘dullah Gulshan, “rose garden,” whose role in the 
development of Urdu poetry has already been mentioned. It was in 
honor of his master that Muhammad Nasir chose *Andalib, "night- 
ingale,” as a pen name, just as Gulshan had selected his nom de | 
plume in honor of his master "Abdu'I-Ahad Gul, "rose," a member 
of Ahmad Sirhindi's family. Gulshan spent his later life in Nàsir ` 
*Andalib's house, where he died in 1728. *Andalib's second master 
was Pir Muhammad Zubayr, the fourth and last gayyūm from the ` 
house of Ahmad Sirhindi, and it was after Pir Zubayr's death that 
he composed his Nāla-yi “Andalīb, “The Lamentation of the Night- ` 
ingale,” which he dictated to his son Khwāja Mīr, surnamed Dard, ` 
“Pain.” It is a strange mixture of theological, legal, and philo- 
sophical discourses in the framework of an allegorical story, the | 
thread of which is often lost. Now and then, charming anecdotes | 
and verses, dissertations on Indian music or on Yoga philosophy, | 
can be found, and the ending—in which the hero “Nightingale” is 
recognized as the Prophet himself—is one of moving tenderness and | 
pathetic beauty. Mir Dard considered this book the highest ex- 
pression of mystical wisdom, second only to the Koran. It was the 
source book for teaching the Muhammadan Path. | 
Muhammad Nāsir had been blessed about 1794 by a vision of 
the Prophet’s grandson Hasan ibn "Alī, who had introduced him | 
to the secret of the true Muhammadan Path (at-tariqa al-Muham- 
madiyya). (Hasan ibn "Alī was considered by the Shādhiliyya to 
be “the first Pole,” qutb.) Young Dard became his father’s first 
disciple and spent the rest of his life propagating the doctrine of 
“sincere Muhammadanism,” which was a fundamentalist inter- | 
pretation of Islam, deepened by the mystical and ascetic tech- 
niques of the Naqshbandiyya. Dard succeeded his father in 1758 
and never left Delhi, despite the tribulations that befell the capital 
during the late eighteenth century. Dard instructed a number of 
Urdu poets, who would gather in his house for mushā'iras, and he 
was a prolific writer in Persian. His greatest work, the voluminous 
“Ilm ul-kitāb (1770), gives a detailed account of his religious ideas 


44. Muhammad Nāsir “Andalib, Nāla-yi c Andalib, 2 vols. (Bhopal, 1809 h./1891-92). 
4s. Paul Nwyia, Ibn SAt@ Allah et la naissance de la confrérie šādilite (Beirut, 1972), 
p. 31 (quotation from Mursi). 





SUFISM IN INDO-PAKISTAN / 375 


and of his mystical experiences. It is a kind of spiritual autobiog- 
raphy, which bears an amazing similarity to that of the sixteenth- 
century Egyptian mystic Sha'rani. Essentially, Dard's "Ilm ul-kitāb 
was conceived as a commentary on the 111 wàridát, short poems and 
prose pieces that "descended" upon him about 1750; it then grew 
into a work of 111 chapters, each headed by the words Ya Nasir, 
^O Helper,” alluding to his father’s name. Whatever he wrote was 
connected with his father, with whom he had reached perfect iden- 
tification. Between 1775 and 1785 he composed the Chahār Risāla, 
four stylistically beautiful spiritual diaries; each of them is divided 
into 341 sections, corresponding to the numerical value of the word 
Nasir. * 

When Dard finished his last book, he had reached the age of 
sixty-six lunar years, and since his father had died at that age and 
God had promised him that he would resemble his father in every 
respect, he was sure that he would die very soon. In fact, he died 
shortly afterward, on 11 January 1585. 

Dard's close relationship with his father is the strangest aspect of 
his life. His love for his family meant, at the same time, love for 
the Prophet, since both parents claimed sayyid lineage and thus 
special proximity to the Prophet. His father was, for Dard, the 
mystical guide par excellence. Traditional Sufi theories regard 
the sheikh as the father of the disciple; for Dard the two functions 
actually coincided in Muhammad Nasir. This led him to interpret 
the theory of ascent and descent in a peculiar way. He begins, 
naturally, with the fand fi’sh-shaykh, annihilation in the sheikh, 
which leads to annihilation in the Prophet and annihilation in 
God; from there, the descent begins. This descent, usually called 
bagā billah, was explained by Dard: 
fanā in God is directed toward God, and bagā in God is directed toward 
creation, and one calls the most perfect wayfarer him who comes down 
more than others, and then again becomes firmly established in the 
bagā in the Prophet, and he who is on this descendent rank is called 
higher and more exalted than he who is still in ascent, for the end is the 
return to the beginning. 
But higher than he who has reached this stage is he who has found bagā 
in his sheikh, for he has completed the whole circle. This is the terminat- 
ing rank which God Almighty has kept for the pure Muhammadans 
2 the others with all their power cannot be honored by it. (IK 
115-1 

Ge Khwaja Mir Dard, “Zim ul-kitéb (Bhopal, 1310 h.). Dard's Chahār risāla (Bho- 


pal, 1310 h./1892-98), contains the Nala-yi Dard, Ah-i sard, Dard-i dil, and Sham°-i 
mahfil. 
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This experience was born out of Dard's relationship with his own | 
father-sheikh and could not be shared by anybody else. | 

Many of the chapters in the ‘lm ul-kitab and the Risālas are 
devoted to the problems of unity and multiplicity; true "Muham- : 
madan tauhid’’ meant, for him, "immersion in the contemplation 
of God along with the preservation of the stages of servantship" (IK ` 
609). Dard frequently attacks those "imperfect Sufis" who claim ` 
"in their immature minds" to be confessors of unity, but are en- 
tangled in a sort of heresy, namely, believing in wahdat al-wujud. © 
The vision of the all-embracing divine light—and “Light” is the 
most appropriate name for God—is the highest goal the mystic can ` 
hope for: a vision in which no duality is left and all traces of distinc- 
tion and self-will are extinguished, but which is not a substantial : 
union. Constant dhikr, fasting, and trust in God can lead man to 
this noble state. Creation is seen through the image of giving light | 
to pieces of glass—an image known to the earlier mystics: "Just as 
in the particles of a broken mirror the One form is reflected, thus ` 
the beauty of the Real Unity of Existence is reflected in the differ- 
ent apparent ranks of beings. . . . God brings you from the dark- 
nesses to the Light, i.e, He brings you who are contingent | 
guiddities from nonexistence into existence" (IK 217). But Dard | 
was well aware that the “pantheistic” formulation so dear to the | 
poets—"everything is He”—was dangerous and incorrect. In com- 
mon with the elders of his order, he saw that “everything is from 
Him" and, as the Koran attests, ‘“whithersoever ye turn, there is the 
Face of God" (Süra 2:109). "From every form in this worldly rosebed 
pluck nothing except the rose of the vision of God." *' He does not 
shun the traditional imagery of Persian poetry when he addresses 
the Lord in his prayer: "We, beguiled by Thy perfect Beauty, do 
not see in all the horizons anything but Thine open signs .. .. The 
light of faith is a sign of coquetry from the manifestation of Thy 
face, and the darkness of infidelity is dressed in black from the 
shade of Thy tresses.”” + 

Dard elaborated the theories of the divine as they are reflected 
in the different levels of creation, a creation that culminates in man, 
the microscosm reflecting the divine attributes. It is man who is 


the seal of the degrees of creation, for after him no species has come into 
existence, and he is the sealing of the hand of Omnipotence, for God 


47. Áh-i sard, no. 192. 
48. Āh-i sard, no. 96. 
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Most Exalted has said: "I created him with My hands" [Süra 38:75]. He 
is, so to speak, the divine seal that has been put on the page of contin- 
gency, and the Greatest Name of God has become radiant from the 
signet of his forehead. The alf of his stature points to God's unity, and 
the tughrà of his composition, i.e., the absolute comprehensive pue of 
his eyes, is an h with two eyes, which indicates Divine Ipseity [ E 
His mouth is the door of the treasure of Divine mysteries, which is 
opened at the time of speaking, and he has got a face that everywhere 
holds up the mirror of the Face of God, and he has got an eyebrow for 
which the word "We honored the children of Adam” [Sūra 17:72) is 
valid. (IK 422) 


In fact, as he says in one of his best-known Urdu lines: 


Although Adam had not got wings, 
yet he has reached a place that was not destined even 
for angels. 49 


It is this high rank of man that enables him to ascend through the 
stages of the prophets toward the proximity of Muhammad and 
thus toward the haqiqa Muhammadiyya, the first principle of in- 
dividuation. 

Like a number of mystics before him, Dard went this way, and 
his spiritual autobiography (IK 504-5) gives an account of his 
ascent-in Arabic, as always when he conveys the highest mysteries 
of faith. 


And He made him his closest friend [safī] and His vicegerent on earth 
by virtue of the Adamic sanctity [see Sūra 3:30). 

And God saved him from the ruses of the lower self and from Satan 
and made him His friend [nājī] by virtue of the Noachian sanctity. 

And God softened the heart of the unfeeling before him and sent to 
him people of melodies by virtue of the sanctity of David. 

He made him ruler of the kingdom of his body and his nature, by a 
manifest power, by virtue of the sanctity of Solomon. 

And God made him a friend [khalil] and extinguished the fire of 
wrath in his nature so that it became “cool and peaceful" [Süra 21:69] 
by virtue of the Abrahamic sanctity. 

And God caused the natural passions to die and slaughtered his lower 
soul and made him free from worldly concern so that he became com- 
pletely cut off from this world and what is in it, and God honored him 
with a mighty slaughtering [Sira 37:107] in front of his mild father, 
and his father put the knife to his throat in one of the states of being 
drawn near to God in the beginning of his way, with the intention of 
slaughtering him for God, and God accepted him well, and thus he is 
really one who has been slaughtered by God and remained safe in the 
outward form as his father gave him the glad tidings: “Whoever has not 


49. Khwaja Mir Dard, Urdu Diwan, ed. Khalil ur-Rahman Da?adi (Lahore, 1962), 
p. 9. 
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seen a dead person wandering around on earth may look at this son of 
mine who lives through me and who moves through me!" In this state | 


he gained the sanctity of Ishmael. 

God beautified his nature and character and made him loved and ac- 
cepted by His beloved [Muhammad]. He attracted the hearts to him 
and cast love for him into his father's heart-a most intense love!—and 
he taught him the interpretation of Prophetic traditions by virtue of the 
sanctity of Joseph [Sūra 12:45]. 

God talked to him in inspirational words when he called: “Verily, I 
am God, put off thy shoes! [Šūra 20:12] of the relations with both worlds 
from the foot of your ascent and throw away from the hand of your 
knowledge the stick with which you lean on things besides Me, for you 
are in the Holy Valley” [by virtue of] the sanctity of Moses. 

God made him one of His complete words and breathed into him 


from His own spirit [Sūra 15:29, 38:72], and he became a spirit from | 


him [Sūra 4:169] by virtue of the sanctity of Jesus. 


And God honored him with that perfect comprehensiveness which is | 


the end of the perfections by virtue of the sanctity of Muhammad, and 
he became according to "Follow me, then God will make you loved by 
His beloved,” and he was veiled in the veil of pure Muhammadanism 
and annihilated in the Prophet, and no name and trace remained with 


him, and God manifested upon him His name The Comprising fal- 


jami‘] and helped him with angelic support. 


And he knows through Gabriel's help without mediation of sciences 
written in books, and he eats with Michael’s help without outward sec- 
ondary causes, and he breathes through Israfil’s breath and loosens the 
parts of his body and collects them every moment, and he sleeps and | 
awakes every day and is drawn toward death every moment by Azrail’s | 


attraction. 

God created him as a complete person in respect to reason, lower 
soul, spirit and body, and as a place of manifestation of all His names 
and the manifestation of His attributes, and as He made him vicegerent 
of earth in general for humanity generally, so He also made him the 
vicegerent of His vicegerent on the carpet of specialisation, especially 
to complete His bounty in summary and in detail, and He ap roved for 
him of Islam outwardly and inwardly [Sūra 5:5], and made him sit 
on the throne of vicegerency of his father, as heritage and in realisation, 
and on the seat of the followers of His prophet by attestation and Divine 
SUCCESS. 


This description shows the steady ascent of Dard until he reaches 


the closest possible relation to the Prophet through his father. 


Many mystics considered themselves to be united with the spirit 


of a particular prophet, but just as the Muhammadan Reality em- 
braces the spirits of all prophets, Dard realized all their different, 
stages in himself. The name al-jami‘, “the Comprising,” which was 
given to him, is, in fact, the divine name specialized for man as the 
last level of emanation, as Ibn ‘Arabi claimed.*° 


50.S. A. Q. Husain, The Pantheistic Monism of Ibn al-Arabi (Lahore, 1970), p. 58. 
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Dard's list is not as comprehensive as the list of twenty-eight 
prophets shown by Ibn ‘Arabi as the loci of particular divine 
manifestations, nor does it correspond with the list his father men- 
tions: there, Adam manifests the Divine Will or Creativity; Jesus, 
Life; Abraham, Knowledge; Noah, Power; David, Hearing; Jacob, 
Seeing; and Muhammad, Existence—the seven basic attributes of 
God. One may also recall the list developed by the Kubrawi mystic 
Simnānī, who connects the seven prophets with the seven lat@if or 
spiritual centers of man: the Adam of man’s being, connected with 
black color, is the galabiyya, the outward, formal aspect; Noah 
(blue color), the aspect of the nafs, the lower soul; Abraham (red 
color), the aspect of the heart; Moses (white color), the aspect of the 
sirr, the innermost core of the heart; David (yellow color), the spiri- 
tual (rühi) aspect; Jesus (luminous black), the innermost secret 
(khafī); and Muhammad (green color), the haggiyya, the point 
connected with the divine reality (CL 182). According to these 
theories, the mystic who had reached the green after passing the 
luminous black is the “true Muhammadan” (CL 19 8). 

Dard did not propound a color mysticism, but his claims are re- 
vealing. He was blessed with auditions, and he records, again in 
Arabic (for God speaks to His servant in the language of the Koran): 


And he said: "Say: If Reality were more than that which was unveiled 
to me, then God would verily have unveiled it to me, for He Most High 
has completed for me my religion and perfected for me His favor and 
approved for me Islam as religion, and if the veil were to be opened I 
would not gain more certitude—verily my Lord possesses mighty boun- 
ty.” (IK 61) 
After this report of an experience in which Dard was invested a 
the true successor of the Prophet, he goes on to speak of the names 
by which God has distinguished him. He gives a long list of his 
"attributive and relative" names: ninety-nine names have been be- 
stowed upon him, corresponding to the ninety-nine most beautiful 
names of God. We cannot judge whether these names point to a 
veiling of his real personality or whether they are an expression of 
the search for identity reflected in his poetry and prose. It may be 
remembered that his father was predisposed to surrounding the 
heroes of his books with long chains of high-sounding names. 

Only a few people probably knew these secret names of Dard or 
the comprehensive theological system hidden behind the short verses 
he wrote, which became the favorite poetry of the people of Delhi, 
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Delhi which time has now devastated— 

Tears are flowing now instead of its rivers: 

This town has been like the face of the lovely, 

and its suburbs like the down of the beloved ones!?! 





| 
He prayed for the unhappy population that God might not allow | 
foreign armies to enter the town—as happened time and again dur- | 
ing his lifetime. He was certainly being idealistic when he expressed | 
the thought that it would be better for the poverty-stricken and |; 
destitute inhabitants of the capital “to follow the path of God and ; 
the Muhammadan Path, so that they may pluck the roses of inner | 
blessings from the rose garden of their company and listen to the ` 
‘Lamentation of the Nightingale’ and understand his works." ? 

One of his biographers writes that “the mountain of his patience | 
would have made Sheikh Farid Ganj-i Shakar bite his fingers from 
amazement like sugarcane,” for he never left Delhi, and apparently 
did not even leave the compound that had been given to him and his 
father by one of Aurangzeb's daughters. "Why should I go out? 
It means just a loss of time; for everywhere there is nothing apparent 
but annihilation in annihilation, and at every place the lustre of 
‘Everything is perishing except His Face' [Süra 55:26] becomes 
visible.” = Dard’s life was sternly ascetic. Later biographers empha- 
size mainly the long periods of fasting he kept; even his family, 
whom he loved dearly, took part in the constant fasting. 

There were only two things other than purely religious activities 
that Dard enjoyed, both of which were contrary to the strict Naqsh- 
bandi practice: poetry and music. He was well versed in classical 
Indian music, and in his own defense he had written a book on 
music (Hurmat-i ghinā). The samā* meetings that he arranged twice 
a month were famous in Delhi, and even the ruler, Shah *Alam 
II, with the pen name Aftab, sometimes attended them. The can- 
did logic by which Dard defends his love for music is somewhat 
amusing: 





My sama‘ is from God, and God is witness that the singers come from 
themselves and sing whenever they want; not that I would call them an 
would consider it a sort of worship when I listen to them, as others do; 
but I do not refuse such an act. However, I do not do it myself, and m 
creed is that of the masters [i.e., the Naqshbandiyya]. But since I a 
imprisoned in this affliction according to the Divine Assent—what can 

51. Nala, no. 140. 

52. Dard-i Dil, no. 154. 

53. Ibid., no. 38. 
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I do? God may absolve me for I have not given a fatwa to my friends that 
this should be licit; and I have not built the mystical path upon sama‘ 
so that the other masters of the Path who have absolutely no idea of the 
way of modulation should have become dissonant and sing about me all 
those melodies which one should not sing, and open the lip of reproach 
without reason in my absence.*4 

Dard must have been attacked by other Sufis for his love of music, 
and it is regrettable that we still know so little about his relation- 
ships with Shāh Walīullāh and Mazhar Jānjānān, the two great 
Nagshbandī leaders of Delhi. His mystical poetry was apparently 
also misunderstood by some of his colleagues, as we can guess from 
some sad remarks scattered in his later works. But he loved writing; 
the capacity of logical and clear speech was, for him, the divine 
trust offered to heaven and earth, but accepted only by man (Sūra 
33:72)—a trust that has been explained differently in the course 
of Islamic theology. Dard thought that “a gnostic without a book 
is like a man without children, and a work that is absurdly uncon- 
nected is like a child of bad character” (IK 592). His books were, 
indeed, his beloved children, and he was grateful that God had 
granted him both external and internal children of whom he could 
boast. His son, with the pen name Alam, “Pain,” was a poet in his 
own right, and so was Dard’s youngest brother, Athar, who was 
connected with him by a very close love and was virtually his alter 
ego. 

As soft-spokeri as Dard may appear from some of his poems, he 
was quite certain that his literary activity was superior to that of 
many other mystics and poets. He felt that he had been granted, 
“like the candle, the tongue of clear speech." He often asserted 
that he never wrote poetry on commission but that it came to him 
by inspiration, so that he simply wrote it down without personal 
effort. His whole work is, in fact, an interpretation of those lines 
that had been revealed to him, and the way that he explained the 
simplest and most charming verses in the framework of mystical 
philosophy, with a terminology borrowed from Ibn ‘Arabi, is 
surprising and, quite frankly, not very uplifting. His Persian poetry 
followed the traditional patterns and the inherited imagery, and 
is good and readable, but his fame rests primarily on the small Urdu 
Diwan of some 1200 verses, most of which are of unsurpassable 
beauty. He sings of the unity of the created beings experienced by 
the mystic: 


54. Nala, no. 38. 
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In the state of collectedness the single beings of the 
world are one: 
all the petals of the rose together are one.” 


The garden imagery is taken up, not as brilliantly as in classical 
poetry, but somewhat veiled in melancholy: 


We are unaware of our own manifestation in this garden: 
the narcissus does not see its own spring with its own 
Ce" 


He speaks of the footprint in the desert or in the street of the be- 
loved and compares life to an imprint in water. He uses the image 
of the "fairy in the bottle" as much as the “dance of the peacock,” 
but his favorite image is that of the mirror. The whole creation is 
one great mirror, or a large number of mirrors, reflecting God's 
overwhelming beauty. He knew that the world of matter is needed 
to show the radiance of the pure light: 


My turpitude is the place of manifestation for the 
lights of purity; 
as much as I am iron, I can become a mirror.*” 


Constant recollection polishes the mirror of the heart to show God's 
hidden beauty, that "hidden treasure" that wanted to become 
manifest. And yet the "sacred valley of absolute existence" remains 
concealed behind the sand dunes of various individuations, which 
change their forms every moment, and the weary wayfarer becomes 
aware that the desert of absoluteness is caught in new limitations. 

What is all this life? It is real only as far as God has shed His 
light upon it, but it is like a puppet play, like a dream. Dard's 
famous line says this: 


Alas, O ignorant one: at the day of death this will be 
proved: 
A dream was what we saw, what we heard, a tale. 


Dard takes up the Prophetic tradition, "men are asleep, and when 
they die, they awake"—a hadith that had been popular with the 


55. Dard, Urdu Diwan, p. 57. 
56. Diwan-i Farsi, p. 45. 
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mystics throughout the centuries. Rimi had often warned people 
not to worry about the facts of this life—why should we worry about 
a pain we feel in a dream that will end as soon as the morning of 
eternal life—the Morgenglanz der Ewigkeit—dawns upon us? But 
Rumi is more optimistic than later poets: he speaks of the joyful 
apprehension of all the possibilities that will open up before man 
once he returns to his original home (like the elephant who dreamed 
of India). In Dard’s verses, the feeling of the dreamlike state is 
filled with hopelessness—what could an inhabitant of eighteenth- 
century Delhi expect from life? It is a nightmare, unreal; and the 
use of the word “tale” in the verse just mentioned reminds the 
reader of the usual connection of fairy tales, which were told at 
evening time to put children to bed. “Tale” and “sleep” have been 
invariably—since the days of Omar Khayyam—connected in Persian 
poetry. 

Dard's verses, which look so fragile and have yet lasted longer 
than most poems written in the eighteenth century—verses that are 
veritable gems—reflect the situation in Delhi very well: dream, 
footprints or shifting sand dunes, a reflection in flowing water, and 
again the hope for the vision of the beloved, which the mystic 
should find behind all these fading individual existences, whose 
face does not perish like them. Then, he will realize: 


Pain and happiness have the same shape in this world: 
You may call the rose an open heart, or a broken heart." 


MYSTICAL POETRY IN THE REGIONAL LANGUAGES— 
SINDHI, PANJABI, PASHTO 


The visitor who stays in a Panjabi village will certainly 
find somebody to sing for him the old romance of Hīr Ranjhā in 
the classical form given it by Wārith Shāh in the late eighteenth 
century. When he proceeds, then, to Sind, to the lower Indus valley, 
he will enjoy listening to the moving mystical songs of Shah ‘Abdu’!- 
Latif of Bhit (1689-1752) or the ardent poems of Sachal Sarmast 
(d. 1826), whose melodies and words are almost as popular today 
as they were 150 years ago. The Punjab and the Indus valley have a 
common tradition of mystical folk literature. At approximately 

59. Ibid., p. 41. 
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the same time, in the thirteenth century, the fertile areas of present, 
Pakistan became the seat of mystics who had migrated from the | 
central lands of the Muslim world, partly because of the threat of 
the approaching Mongols. Fariduddin Ganj-i Shakar of Pakpattan | 
is credited with having used a kind of Old Panjabi for his mystical | 
songs. Reliable tradition traces the use of the native language for | 
mystical poetry both in Sind and in the Punjab back to the fifteenth | 
century. The name of a sixteenth-century Panjabi Sufi, Mādhē, 
Lal Husayn, is mentioned by Dara Shikoh in his Hasandt al-arifin. 
This Mādhē Lāl (1539-93) had sung of his love for a Hindu boy! 
in simple Panjabi verses, and his poems contain the traditional 
mystical vocabulary of longing and hope for annihilation. He, 
also alluded to popular motifs, like the stories of H?r and of Sohni: 
Mehanwal, and thus seems to inaugurate (or perhaps even con-: 
tinue from unknown beginnings) a tradition typical of the religious: 
poetry of the two provinces: the insertion of folk tales into the: 
context of mystical thought. Madho Lal's anniversary, still cele-, 
brated in Lahore near the Shalimar Garden on the last Saturday in 
March, is famous as Mēlā Chirāghān, the "Fair of Lamps." ! 

Also in the sixteenth century, a group of mystics migrated from) 
Sind to Burhanpur in central India, where they founded a new 
branch of the Oādiriyya tarīga; they are reported to have used! 
Sindhi verses during their sama‘ sessions.*! From that time on the 
indigenous Sindhi tradition contains innumerable stories of saints, 
mainly of those who are buried on Makli Hill near Thatta. Makli 
Hill, one of the most fascinating sites of Indo-Muslim architecture, 
is the last resting place for 125,000 saints, according to the tra; 
dition. An interesting Persian book written in the late eighteenth 
century, Mir ‘Ali Shir Qani‘s Maklindme, retells the numerous 
legends surrounding this graveyard, which stretches over miles, 
where mystical concerts and dances were performed on almost any 


day of the week.” | 








Literaturzeitung 43 (1943): he rightly criticized the overall Hindu interpretation, 
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The Punjab and Sind show close similarities in the types of mys- 
tical literature that flourished there. The more rustic, very idiomatic 
Panjabi and the complicated, musical Sindhi—both strong, ex- 
pressive languages—were excellent media to express mystical feel- 
ings, though not mystical theories. The mystical works center 
around the endless yearning of the soul, burning love, longing for 
pain, which is the very blessing of God. These themes were sung 
time and again in forms inherited from the Indian past—dhoras, 
kafis, way—not in the Persian form of ghazal in quantitative meters, 
but in Indian poetical forms that were closely connected with in- 
digenous musical modes. The tunes were partly adapted from the 
Indian tradition, partly invented by the mystical poets themselves 
on the basis of classical and folk music. 

The old accusations against the dry-as-dust theologians, the 
molla, which form a standard motif of Persian and Turkish mystical 
and quasi-mystical poetry, were taken up again by the mystics in 
the northwest part of the Subcontinent. 


Reading and reading knowledge, the muftis give 
judgment, 

but without love they have remained ignorant, Sir! 

By reading knowledge the secret of God is not known, 

only one word of love is efficient, Sir! 


an eighteenth-century Panjabi poet sings.® Such verses appealed 
particularly to the peasants and the illiterate, who understood that 
even they—though not learned like the hairsplitting mollas—might 
attain a higher level of spiritual life through surrender in love. 

The imagery in this poetry is generally taken from the daily 
life of the villagers, from gardening and planting. Though the 
verses of the first great Panjabi mystical poet, Sultan Bahai (who 
got his surname because each line of his Siharfi, "Golden Alpha- 
bet,” ends with the exclamation hà, He”) do nothing but develop 
ideas well known to earlier Sufis, his approach is worth mentioning 
as typical of the way rural mystics spread the ideas of Sufism. The 
first verse of Sultan Bahii’s (d. 1691) poem goes: 


Alf: Allah is like the jasmine plant which the preceptor 
planted in my heart—o Hi! 
By water and the gardener of negation and positive 


63. Ramakrishna, Panjabi Sufi Poets, p. xxx. 
64. Sultan Bāhoo, Abydat, trans. Maqbool Elahi (Lahore, 1967). 
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Statement it remained near the jugular vein 
and everywhere—o Hi! 
It spread fragrance inside when it approached the 
time of blossoming—o Hi! 
May the efficient preceptor live long, says Bahü, 
who planted this plant—o Hū! 





These lines point to the recollection of the divine name, planted 
in the mystic's heart by his Pir. The water of negation and affirma- 
tion, the lā and illā of the profession of faith in the dhikr, is com 
bined with the allusion to Sira 50:16—“He is nearer to you than! 
your jugular vein"—in the context of plant life. This verse is a fine 
example of the kind of Panjabi and Sindhi imagery that could 
easily be understood by everybody in the village. 
In both provinces, a preference for the motif of spinning and 
weaving can be observed, a natural propensity in a cotton- v 
country; the dhikr could therefore be compared to the act of spin 
ning (the aptness of the image is enhanced by the similarity of tē 
humming sounds). Such "spinning" can turn the heart into fine, 
precious thread, which God will buy at Doomsday for a good price. 
Both provinces have also produced hymns extolling the great 
masters of the mystical orders, particularly ‘Abdu’l-Qadir Gilani 
whose glorious deeds are often celebrated. One of the first "Beogra- 
phical" poems in Sindhi was composed in his honor. His blessings 
are described as extending to a long series of cities and countries 
nicely enumerated in alliterative form.® Allusions to the fate o 
Mansur Hiallaj are very common.® Some of the mystical poets ex 
pressed their feelings of all-embracing unity with amazing audacity 
—the Sufi is no longer Arab, Hindu, Turk, or Peshawari; EEN 
Hallāj and the judge who condemned him, the lover and the theo 
logian, are seen as nothing but different manifestations of e 
one divine reality. Such verses have led a number of authors, par: 
ticularly the Hindus who studied this aspect of Indo-Muslim 
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religious life, to believe that here Indian advaita mysticism gained 
a complete victory over Islamic monotheism. The love for the 
sheikh and the attempt at becoming annihilated in him, which is 
a peculiar feature of Sufi practices, has also been explained as the 
typical Hindu love for the guru. 

There is no doubt that the Indian Sufis were inclined to take over 
images and forms from their Hindu neighbors; however, none of 
the Panjabi or Sindhi mystics neglected the love of the Prophet, 
whose miracles are told and retold in poetry throughout the coun- 
try. Even on the level of simple folk songs, riddles, or bridal songs 
the traditional wordplays on Ahmad and Ahad were repeated, and 
the poetry of Shah ‘Abdu’l-Latif contains a fine description of the 
Prophet through the image of the rain cloud, the symbol of divine 
mercy, whose help is implored for the Day of Judgment. Exalted 
descriptions of Muhammad as the Perfect Man, who is like the 
dawn between the divine light and the darkness of human existence, 
can be read in the theoretical works of some Sindhi Sufis, for ex- 
ample, the eighteenth-century Suhrawardi mystic ‘Abdu’r-Rahim 
Girhērī, who paid with his life for his missionary zeal. The 
popular veneration of the Prophet was grounded theoretically in 
such a way that the historical person of the Prophet was almost 
totally eclipsed behind the veil of light that the Sindhi Sufis wove 
about him. 

A strange fact—more visible in Sind than in the Punjab—is the 
way Hindus shared in the Muslim orders. Some saints were claimed 
by both communities, like Sheikh Tahir, who was called Lal Udéro 
by the Hindus.® This sixteenth-century mystic was one of the most 
ardent defenders of the unity of being; he saw God “even in a 
camel." Hindu writers wrote mystical poems in which they used 
the imagery of the Muslims; they composed poems in honor of 
the Prophet and even wrote ta‘ziya for the Muharram mourning 
of the Shia community of Sind; or they devoted ballads to the 
fate of famous Sufi martyrs. They played a prominent part in 
the study of Sufism as well, though, as pointed out earlier, they 
usually lacked a true understanding of the Koran and the founda- 
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68. Mir SAli Shir Qani‘, Tuhfat al-kirám (Hyderabad, Sind, 1957), p. 389. 

69. Mir *Ali Shir Qanic, Magálàt ash-shu*arà, ed. Sayyid Hussamuddin Rashdi 
(Karachi, 1956), p. 867. 
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tions of Muslim faith and tried to explain everything in the light 
of Hindu philosophy. | 

A feature common to Panjabi and Sindhi mysticism is the use of | 
folk tales as vehicles for the expression of mystical experiences. 
The first known representative of this trend, Mādhē Lāl Husayn, 
has already been mentioned. The theme of Hir Ranjha was used by 
Bullhé Shah, as well as by his younger contemporary Hashim Shah 
of Amritsar, for their mystical meditations. | 

Bullhē Shah (1680-1752) is considered the greatest of the Pan- 
jabi mystical poets; he lived near Lahore.” Like his contemporaries 
Shah ‘Abdu’l-Latif in Sind and Shah Waliullah, Mir Dard, and. 
Mazhar Janjanan in Delhi, he was a witness of the epoch of great’ 
political disasters that occurred, with only brief interruptions, in 
the northwestern part of the Subcontinent after Aurangzeb’s death 
in 1707. Like these mystics, he found peace in the inner world of 
love and surrender, singing his mystical songs in order to console 
himself and his friends in the times of external sufferings and afflic- 
tions. His poetry was so highly esteemed that he was surnamed “the 
Rūmi of Punjab.” In addition to being the leading poet of Panjabi 
Sufism, he also composed a number of Persian prose treatises, com- 
parable to those of Mīr Dard. 

The story of Hir Ranjha probably goes back to an historical even 
in the sixteenth century. Ranjha, the son of a landlord of the 
Sargodha district, falls in love with Hir, the daughter of the ruler 
of Djang. Despite her father’s prohibition, the lovers meet in th 
fields, until Hir’s uncle catches them. Hir is first imprisoned in he 
father’s house and then married to a Rajput, but she manages to 
send a letter to her beloved. After numerous tribulations, the luck; 
less lovers die. According to one version, they are poisoned by Hir’ 
family; in another version they die from thirst in the desert durin 
their pilgrimage to Mecca and are eventually united in death (or, 
by drinking the water of life, in eternal life). 

This story has been told by nearly a hundred poets in Panjabi, 
Persian, Urdu, and Sindhi and has been translated several times 
into English. It was given its classical form by Warith Shah (com- 
pleted around 1794). Since the tale was known to everybody, the 
poet has the heroes recite short verses, which are commonly inte 
preted in a mystical sense. Mohan Singh Diwana, the best authorit 


70. Bullhe Shah, Dīwān, ed. Faqir M. Faqir (Lahore, 1960). 














SUFISM IN INDO-PAKISTAN / 389 


on Panjabi literature and a mystic in his own right,”! has translated 
the mystical interpretation given by Warith Shah: 


Our soul is the tragic heroine Hir, 

Our body is the lover Ranjha, 

Our spiritual preceptor is the Yogi Balmath, 
the five helpful saints are our five senses 
who support us in our adventures’ dread. 

Truth is the judge. 

Our deeds, good and bad, are the two boat-women 
who lust for us. 

The shepherds in the forest are the recording angels 
who at our shoulders invisible sit. 

‘The secret chamber is the grave, 

Saida Khera is the angel of death. 

The lame uncle, Kaido, is the reprobate and renegade 
Satan who delights to introduce into disobedience and 
disgrace. p 

The girl friends of Hir are our relationships 
and loyalties that bind us fast. 

Reason is the flute 
that to us the music of Divine wisdom conveys. 

Warith Shah says: Those alone cross over 
who have silently prayed to the Lord, 
and ever devotedly recited His glorious Name. 


"Hir is our soul"—one of the characteristics of Sindhi and Panjabi 
poetry is that the longing soul is always depicted as a woman; this 
typical aspect of Indian Sufi poetry was inherited from Hinduism 
(see Appendix 2). 

The most outstanding master of popular Sufi poetry in Pakistan 
is, no doubt, Shah SAbdu’l-Latif of Bhit. He is not the first in the 
long line of Sindhi mystical poets. Attempts at expressing mystical 
experiences in the Sindhi tongue go back at least to the sixteenth 
century. A prominent master was Qadi Qadan (d. 1546), of whose 
work only a few verses have been preserved; they distinctly show, 
however, all the peculiarities of later poetry. The poems of *Abdu'l- 


71. Mohan Singh Diwana, An Introduction to Panjabi Literature (Amritsar, 1951). 
The best translation is Charles Frederick Usborne, Hir Ranjha, ed. Mumtaz Hasan 
(Karachi, 1966). On the subject in Indo-Persian literature see Hafeez Hoshyarpiri, 
Mathnawiyat-t Hir Ranjha (Karachi, 1957). 
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| 
Latif's ancestor Shah *Abdul-Karim? or those of Shāh "Ināt" in the | 
seventeenth century are closely related to Latif's poetry. Their lan- 
guage is extremely compact, since the Sindhi grammar allows very 
intricate combinations of words. Each group of poems, which rhyme 
according to particular rules of popular Indian prosody, usually | 
contains an alternation between the recitation of the main verses by 
a solo voice and the repetition of a so-called kaft or way by a chorus; 
the way usually sums up the contents of the whole group of verses. 
Shah ‘Abdu’]-Latif was born into a family of mystics in 1689 in. 
Hala, near present-day Hyderabad-Sind,™” where mystical leaders | 
of the Suhrawardiyya had settled—the name of Makhdüm Nüh in 
the seventeenth century is best known. In his early years Latif wan- 
dered through the country in the company of a group of yogis and 
perhaps reached the sacred mountain Hinglaj in Balochistan, which | 
is often mentioned as “the goal” in Sindhi mystical poetry. He then, 
settled down in Bhit, not far from his hometown, and gathered a 
number of disciples around him. His tomb in Bhit Shah is one of 
the loveliest sanctuaries in the Muslim world. The building, cov- 
ered with blue and white tiles (typical of Hala), with exquisite 
ornaments, exudes serenity and peace. The pillar bases are almost 
suggestive of large flowers just opening, and delicate tilework 
decorates the ceiling. | 
We do not know much about Shah Latif’s external life; his per- 
sonality is reflected in the poems collected under the title Shaha 
jē risālē, '"T he Book of Shah,” and published for the first time by: 
the German missionary Ernest Trumpp in 1866. The Risalo con- 
tains thirty chapters (sur), named according to their musical modes;| 
in addition to traditional Indian ragas like Kalyān and Kabodh, 
Shah ‘Abdu’l-Latif invented a number of new modes. Some der- 
vishes who live at the threshold of his tomb perform this music in 
their gatherings on Thursday nights, and the melodies are well 
known all over Sind.” | 








| 
ļ 





72. Motilal Jotwani, Shāh "Abdul Karīm (New Delhi, 1970). | 

73. Miyén Shah ‘Indt j6 kalém, ed. Dr. Nabi Bakhsh Baloch (Hyderabad, Sind, 
1963). 

74. H. T. Sorley, Shah Abdul Latif of Bhit: His Poetry, Life, and Times (1940; 4 
print ed., Oxford, 1966), is an excellent study, although it underscores the political 
and social background slightly too much. Motilal Jotwani, “Shah Latif: Man and 
Poet,” Indian Literatures 6, no. 2 (1963); Annemarie Schimmel, ‘“Schah Abdul Latif, " 
Kairos, 1961, fasc. 3-4. 

75. The best edition of the Risālē is that by Kalyan B. Adwani (Bombay, 1958). An 
Urdu verse translation was made by Sheikh Ay4z (Hyderabad, Sind, 1963). The English 





SUFISM IN INDO-PAKISTAN / 391 


Some of the surs are related to folk ballads of the Indus valley, 
like those dealing with Sassui Punhun, Sohni Mehanwal, ‘Umar 
Marul, and Lila Chanésar. Others describe the mystical moods or 
the ideal lover in traditional terminology, like Asā and Yaman Kal- 
yan. Still others sing of the camel, the symbol of the base faculties 
that become trained during the long journey toward the beloved, 
or of the seafarer’s wife waiting for her husband to return from 
Ceylon; of the dry tree in the desert, or of the wild grouse. Or the 
poet describes a group of yogis to whom he applies Koranic verses: 
their knees are like Mount Sinai, places of revelation; their faces 
shine in the divine light. 

The last chapter (Sur Ramakàli) is one of the most interesting 
parts of the Risaló in terms of mystical syncretism, but it should be 
read together with the praise of the Prophet in Sur Sárang, or with 
the bitter laments for Husayn’s death in Kerbela in Sur Kedaro. 

For the Sindhi, however, the favorite poems are those in which 
Shah ‘Abdu’l-Latif relies upon folk tales. Everybody knew the 
contents of these tales, so that the poet did not need to dwell on the 
preliminaries; he could begin his poems with the most dramatic 
moment and then elaborate the feeling of the heroine and the dif- 
ferent shades of the soul’s movements—hope, longing, fear, an- 
nihilation. Shah Latif translated into poetry the cries of Sohni, 
whose beloved Mehanwal grazes cattle on an island in the Indus 
and who slips away from her husband every night to swim across 
the river to meet Mehanwal, guided by the starlike eyes of the soft 
cows, though surrounded by alligators and all kinds of danger. 
Finally, one night, Sohni’s sister-in-law discovers her adventures 
and replaces the baked jar that she uses as a kind of life vest with 
an unbaked vessel, so that the loving woman is drowned on her way. 

And there is Sassui, a washerman’s daughter whose beauty at- 
tracts people from all parts of the country; even Punhun, the prince 
of Kecch in Balochistan, falls in love with her and stays with her. 
His father sends some relatives to make the couple drunk and carry 
away Punhun; Sassui, awakening at dawn from the “sleep of heed- 
lessness," finds herself alone. She decides to follow the caravan to 
Kecch, but perishes in the desert after her voice, no longer the 
voice of a woman or a bird, has been transformed into the voice of 


selection by Elsa Kazi, Risalo of Shah Abdul Latif (Hyderabad, Sind, 1965), gives a 
good impression of style and contents. 
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love itself. Sassui is, in a certain sense, the feminine counterpart of 


Majnün in the Arabo-Persian tradition. 


There is the shepherd girl Marui, kidnapped by the mighty | 


ruler ‘Umar of Omarkot. Confined in his castle, she refuses to look 


after herself and tries to become as unattractive as possible, waiting - 


every day for a letter from her family, until the ruler sends her 
back to her homeland. Or there is Niri, the fisher maid who wins 


the heart of Prince Tamáàchi by her obedience and sweetness—a ` 
story that can be historically located in the late fifteenth century, 
but that bears the distinct flavor of the Indian tale of “the maid 


with the fish-smell.’’ Nuri is the model of the obedient soul blessed 


by the love of the mighty Lord for her constant devotion. And there | 


is the Hindu tale of Sorathi, in which the king offers even his head 
to the minstrel who enthralls him with heartrending verses about 


divine love and surrender.” Rimi, in common with many tales | 
of initiation through death, sang: “What is beheading? Slaying the 


carnal soul in the Holy War” (M 3:2525). 


In the description of the female characters Shah ‘Abdu’l-Latif | 
made every posible effort to depict even the slightest feelings and | 


every change of mood. Sassui wanders through the desert, lonely 
and hopeless, and eventually discovers—with a verse translated from 
Rümi's Mathnawi (M 1:1741)—that 


Not only the thirsty seek the water, 
but the water seeks the thirsty as well. 


Or, in the midst of her painful wandering, the poet suddenly turns | 


to the “interior journey,” that journey by which she will find the 


lost beloved in her own heart—as Majnün did, no longer needing. 
the “real” Laila because he had become one with her, or as Rami, 


discovered the lost Shamsuddin in himself, Sassui reaches the 


higher unitive stage by dying before she dies. Marui, in turn, is | 
compared to the oyster, which would rather die from thirst than. 
drink the salty water that surrounds it; one day it will open to, 


receive the raindrop that will become a pearl in its womb. 
The verses of the Risáló are often repetitious. Some critics have 
considered them rather unpolished in terms of classical (1.e., "Per-: 
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sianized") metrics and vocabulary, or thought they were too full 
of jingling rhymes and puns (thus Trumpp, who thoroughly dis- 
liked Sufism). Shah SAbdu’l-Latif did use the inherited language 
of the Sufis; he himself acknowledged his indebtedness to Rumi, 
and his work cannot be fully appreciated without a thorough knowl- 
edge of the different currents of Sufism in Iran and India. This is 
the point at which most of the Hindu interpreters, and even an 
excellent British scholar like Herbert Tower Sorley, have not done 
full justice to him. 

Shah ‘Abdu’l-Latif, in spite of his intense mystical feeling and 
his poetic talent, still maintained a certain reluctance in unveiling 
the mysteries of divine love. He usually speaks in allusions, in 
difficult and opaque words, in oblique expressions. This tendency 
makes his style as complicated as it is attractive; it always induces 
the reader, or rather the listener, to meditate upon a verse that is 
repeated several times with slight yet meaningful variations. One 
may best characterize these verses as sighs, as heartbeats of a longing 
soul. 

There is a story that once when a boy came to his convent, the 
mystic immediately recognized that he would one day “open the lid 
from those things" that he had kept secret. The young man was 
Sachal Sarmast (1739-1826), destined to become a Sufi poet second 
only to Shàh *Abdu'l-Latif. The anecdote may have been derived 
from the pen name Sachal used in his Persian poetry, namely, Ashi- 
kàr, "Open." His name Sachal, a diminutive of sach, "truth," seems 
to be an allusion to the word aqq, "truth," as found in Hallaj’s 
sentence and'l-Haqq; and the name Sarmast indicates that he was 
an "intoxicated" Sufi—and intoxicated he was indeed! ?* 

Sachal Sarmast was a versatile mystic who led a solitary life; he 
wrote in Sindhi, Siraiki (the northern dialect of Sindhi), Urdu, 
and Persian, uttering whatever came into his heart with no thought 
for the consequences. Like his predecessors, he relied upon folk 
tales and made Sassui and Sohni his heroines; he did not, however, 
elaborate the subjects as much as Shah *Abdu'l-Latif did. His Per- 
sian and Urdu poetry is traditional and conventional in style and 
expression, but in his mother tongue his feeling overpowers him. 
In short, jubilant verses he reveals the secrets of divine union, and 
in hymnlike poems he describes the unity of being in daring words 
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that are often reminiscent of the way Yinus Emre and other Turk | 


ish folk poets sang of their unitive experience. 


| 
I do not know, o sisters, what I really am? 
Perhaps I am a puppet, perhaps the thread on which ! 
it hangs, 
perhaps a ball in the hand of the Beloved, 
perhaps a yoke with heavy burden, 
perhaps the castle where the king sits and thinks 
and talks about many things to get new information. 
Perhaps I am a horse which some rider guides, 
perhaps a wave of the ocean which drowns the outward © 
being, | 
perhaps a henna-flower with red coloring, 
perhaps a rose, the head full of scent. | 
Perhaps I am a fountain, filled by a cloud, 
in which the sun is reflected and the moon as well. 
Perhaps I am the mirror of God since pre-eternity 
which is beyond all words... 
perhaps I am not at all!” 





Chains of STS are used, often in the form of guestions: "Who 
is...whois...whois...?” Like all the Sufis, Sachal was fond 
of contrasting pairs of concepts that reveal the basic unity of being: | 


He is Abi Hanifa and He is Hanuman, 
He is the Koran and He is the Vedas, 
He is this and He is that, 

He is Moses, and He is Pharaoh. 


Like many mystics before him, Sachal sighed about the afflictions 
brought about by love; he enumerated the names of those who have 
had to suffer for their love of God: 


Welcome, welcome Thou art—to which place wilt 
Thou bring me? Thou wilt again cut off 
a head! 

Giving a kick to Sarmad Thou has killed him; 
Thou hast brought Mansür on the gallows, 
cut off Sheikh "Attār's head— 

Now Thou art asking the way here! 








78. Ibid., p. 110. 
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Thou hast split Zakariya with a saw, thrown Joseph into 
a well, 

Thou hast made Shams to be killed at the hand of the 
mollas, Thou usest to afflict the lover. 

‘Thou hast made San‘an bind the brahmins’ thread, 

Thou hast made to be slaughtered Bullhé Shah, Ja‘far to 
be drowned in the sea, 

In misfortune hast Thou pressed Bilawal, hast killed 
“Inayat in the fighting arena, hast sentenced 
Karmal... .7 


This poem gives a good idea of the historical information on which 
a mystic in a distant province of the Muslim world could rely, 
though some of the charges cannot be verified. The form itself is 
traditional; Rüzbihan Bagli had devoted a whole paragraph in his 
Sharh-i shathiyàt to the enumeration of the afflictions of the Sufis, 
beginning with the words: "Did you not see what the people of the 
exterior meaning did to Harith al-Muhasibi and Ma'rüf and Sari?" 
(B 37). He then went through a long list of Sufis who were attacked, 
persecuted, or even killed by the theologians and the "'establish- 
ment.” At about the same time, ‘Attar enumerated long lists of 
prophets as models for the suffering of those who love God most 
(MT 12; V 6). Rümi accuses God of drawing Jonah and Abraham 
into water and fire; Yunus Emre and the Bektashi poets of Turkey 
echo similar accusations in recounting the stories of the martyrs 
of love in their poetry. Long lists of Sufi names in the litanies of 
some orders, with allusions to their fates, are sometimes found in 
North Africa as well; the poets established their spiritual genealogy 
with all the lovers who had been afflicted or tried by God through- 
out the ages.* 

Sacha] has been called "the *Attàr of Sind," and in fact the in- 
fluence of ‘Attar’s imagery is clearly visible in his poetry. This 

79. Ibid., p. 377. Sarmad was executed in 1661; Mansiir Hallāj's fate is well known; 
but it is unlikely that SAttér was killed. According to Islamic legend, which is based 
on Christian apocrypha, Zakariya (Zacharias) was persecuted by his enemies, and when 
he sought shelter in a hollow tree, the tree was sawed and he as well. Joseph in the 
well is a standard motif in poetry. It has been proved that Shams-i Tabrīzī was indeed 
murdered by Rümi's entourage. Shaykh San‘“in is the figure from "Attar's Mantig ut- 
tayr. *Inayat is the martyr-mystic of Jhok. The traditional sources say nothing about 
the martyrdom of Bullhé Shah. Ja‘far may be the Prophet’s cousin Ja‘far at-Tayyar, 
who was killed in one of the first battles of the Muslims in 630; his hands and feet 
were cut off, and he "flew to Paradise," hence his surname at-Tayyar, “the flying.” He 
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implies his ardent love for Hallaj, whose name occurs hundreds of | 
times in his verses. Shah ‘Abdu’l-Latif, too, had alluded to Hallāj's | 
fate, seeing in every tree and plant the vision of the suffering mystic, | 
proclaiming ana'l-haqq and therefore doomed to death. 'The gen- | 
erations of mystics who followed Sachal took over this practice, 
except for the members of the Naqshbandiyya, who have little , 
sympathy for the martyr-mystic. But none of the later mystical poets 
can match Sachal's intense glow; he is a vigorous poet, and the 
rhythms and energy, the intense yearning and love, give his verses. 
an almost magical quality. | 

In the Punjab, the literary heritage of Panjabi was rarely con- 
tinued by Muslims after 1800, though in the twentieth century a 
number of mystical treatises have been written and published in 
Panjabi, including a part translation of Rumi’s Mathnawi. The lan- | 
guage was used almost exclusively by the Sikhs as their literary me- 
dium,** whereas the Panjabi Muslims resorted to Urdu to express 
their more sophisticated thoughts, though they enjoyed and still 
enjoy listening to the simple mystical verses and ballads in their 
spoken mother tongue. | 

Sindhi continued to flourish after the British occupation in 1843. 
With the introduction of a new Arabic alphabet in 1852, a con- 
siderable literature grew up that included mystical poetry and 
prose. The country had always been proud of its mystical heritage. 
Did not Diwan Gidumal, the minister, give the invading Nadir 
Shah (1739) the most precious treasure Sind had to offer, some of 
the dust of its saints? The province continued to produce mystics; 
who wrote either in Persian or in their mother tongue. Among 
them Bédil of Rohri (d. 1872) should be mentioned as a prolific, 
though not very outstanding, writer in five languages.® | 

The attitude of some mystical leaders in the lower Indus valley 
in the late nineteenth and early twentieth centuries, notably be- 
tween the two world wars, proved quite decisive in the political 
arena. One may think of the activities of the hurr, the "Free," the 
loyal and absolutely obedient disciples of the Pir Pagard who were 
gathered first to support Ahmad Brelwi's struggle against the Sikh 
(1829-31) and later actively joined in the struggle against the 
British by acts that cannot be called mystical or even religious. The 
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hurr even played a minor role in the Indian-Pakistani war in 1971.9? 

This was not the first time that mystical leaders in Sind, or in 
other parts of the Muslim world, were engaged in politics or in so- 
cial reforms. An interesting case in Sind is that of Shah *Inayat 
Shahid of Jhok, which is not far from Hyderabad (his name occurs in 
Sachal's litany).** His way of life, spirituality, and justice attracted 
a large number, not only of Sufi adepts, but also, according to the 
sources, of slaves and husbandmen from the neighboring villages. 
The Sufi sheikhs and the feudal lords in the country lost large 
numbers of disciples and workers, whereas the dargah in Jhok 
flourished. A considerable amount of land was distributed among 
Shah "Ināyat's followers after an unjustified attack on Jhok, led by 
the Sayyids of Bulrri. To what extent Shah ‘Inayat really aimed at 
something like a land reform in the modern sense of the word can- 
not be detected from the sources, which are mostly unfriendly to 
him; positive evaluations, on the other hand, are strongly mixed 
with legends. Whatever his movement was, the pious mystic was 
accused of conspiracy against the Mogul throne, the easiest method 
of blackmail, since the throne was in constant danger after Aurang- 
zeb’s death. Large armies were sent to Jhok, which surrendered 
after four months’ siege; Shah “Inayat was executed in January 
1718. Both Muslim and Hindu admirers have composed songs 
extolling him or describing his martyrdom; among them is the 
Suhrawardi mystic Janullah of Rohri, one of the outstanding Per- 
sian poets of Sind from the second half of the eighteenth century. 

Mystical speculation flourished in the Indus valley as it did 
elsewhere. A strong Naqshbandiyya influence in the beginning of 
the eighteenth century, however, changed the spiritual climate of 
southern Sind to a certain extent; at that time, Makhdüm Muham- 
mad Hashim of Thatta and his relatives undertook to attack all 
those Sufis who defended the emotional side of religion as exempli- 
fied in the dancing practices on Makli Hill. Through their literary 
activities, this Naqshbandi group contributed to promoting a more 
sober mystical piety. During the same years when Shah ‘Abdu’!- 
Latif was singing his moving verses, commentaries on the Koran and 
legends of the Prophet were being written in the Sindhi language by 
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the learned Naqshbandi families of Thatta.” One of their members, 
Mir ‘Ali Shir Qani‘ (d. 1789), who was to become the leading his-: 
torian of Lower Sind, left Persian works, mostly still unexamined, 
that are mines of information about the mystical and cultural life 
of his homeland.* ! 

With or without the Naqshbandi reform, however, the majority 
of the masses continued, and partly still continue, in the veneration 
of their saints, which is echoed in hundreds of simple folk songs 
and popular verses. The exaggerated veneration of a saint’s tomb 
has been made the target of some of the best modern Sindhi short | 
stories. The discrepancy between the wealth of the shrines and 
their guardians and the poverty of the masses indeed provides an 
impressive theme for social and religious criticism. That holds true 
not only for Sind, but for other parts of the Muslim world as well. 

The neighboring peoples in the Subcontinent also produced 
mystical literature in their own tongues. The most important period 
of Pashto mystical poetry coincided with the time of Aurangzeb, 
slightly earlier than the heyday of Sindhi and Panjabi Sufi poetry. 

There had been a mystical movement in the days of Humayun 
and Akbar, the Roshaniyya, so called after its founder Bayezid 
Ansàri, Piri Roshan, "Radiant Master" (d. 1585).9 He was the 
first to apply Persian metrics to his mother tongue, and his Khayr 
ul-bayan, a treatise in rhymed prose, can be regarded as the begin- 
ning of Pashto literature proper. Pir-i Roshan's mystical theories— 
a full-fledged pantheism—were vehemently attacked by Akhünd 
Darwaza, the orthodox preacher, and Pīr-i Rēshan's sons were 
drowned in the Indus near Attock. Yet his mystical movement 
seems to have survived beneath the surface of religious life, and 
one of the leading mystical poets of the later Aurangzeb period in 
the beginning of the eighteenth century was Mirza Khan Ansari, 
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to Pashto literature. 

89. Syed Athar Abbas Rizvi, “The Rawshaniyya Movement,” Abr-Nahrain 6 (19657 
66), 7 (1967-68). | 
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a descendant of Bayezid Ansari. In many ways his poetry resembles 
that of the poets in Sind and Punjab; like them, he used the stharfi, 
"Golden Alphabet," to teach his theories, and one of his poems 
could have inspired the lines of Sachal quoted earlier: 


How shall I define what thing I am? 

Wholly existent, and non-existent, I am. 

... Sometimes a mote in the disc of the sun, 
At others, a ripple of the water's surface. 
Now I fly about on the wind of association, 
Now Iam a bird of the incorporeal world .... 
I have enveloped myself in the four elements. 
I am the cloud on the face of the sky.... 

In the lot of the devoted, I am the honey, 

In the soul of the impious, the sting. 

I am with every one, and in all things; 
Without imperfection—immaculate I am.™ 


On the whole, the imagery of the early Pathan mystics shows a 
strong inheritance from Persian poetry. That is particularly clear 
in the case of ‘Abdu’r-Rahman, lovingly called Rahman Baba, a 
mystic of the Chishti order who lived during the Aurangzeb period 
(d. 1709) and is usually regarded as the best mystical poet in Pashto. 
As legend has it, he led a life of withdrawal and seclusion, and his 
poetry reflects a sadness and ascetic feeling that are not too frequent 
in the mystical poets of this period. His anniversary at the end of 
April is usually celebrated in a solemn manner. Sometimes it seems 
as if Abdw'r-Rahmàn had carefully studied the works of his great 
compatriot Sana'1; his ascetic verses, his mourning over the tran- 
sitoriness of the world—a theme frequently found in Pashto mysti- 
cal writing—have much in common with the didactic, slightly dry, 
and yet very attractive style of the great medieval poet of Ghazna. 
Thus his lines about the resurrection and the necessity to prepare 
for that day: 


Since to-morrow he will rise again with the same 
qualities, 

Let not God give any one an evil nature, in this world! 

That will, verily, be unto him a harvest after death, 

Whatever he may have sown in the field of this world. 


go. H. G. Raverty, Selections from the Poetry of the Afghans (London, 1862), p. 75. 
91. Ibid., p. 16. 
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With an image typical of an inhabitant of Afghanistan, ‘Abdu’r- | 
Rahman compares the passing of life to the rég-i rawan, the shifting 
sand dunes. He was probably acquainted with Omar Khayyam’s 
verses, or numerous poems written in the same vein; in that mood; 
he complains: 





Fortune is like unto a potter—it fashioneth and 
breaketh: | 
Many, like unto me and thee, it hath created and | 
destroyed. 
Every stone and clod of the world, that may be looked ` 
upon, 
Are all skulls, some those of kings, and some of beggars.™ 


Again in full harmony with the traditions of the early Sufis—listen- 
ing to the psalms of the created beings without identifying them-| 
selves with everything—‘Abdu’r-Rahman praises God, whose cre- 
ative power can be witnessed in this world and all its marvels: 


The earth hath bowed down its head in His adoration, 

And the firmament is bent over in the worship of Him. 

Every tree, and every shrub, stand ready to bend before | 
Him: 

Every herb and blade of grass are a tongue to utter His 
praises. 

Every fish in the deep praiseth and blesseth His name, | 

Every bird, in the meadows and in the fields, magnifieth 
Him.... | 

No one hath lauded Him egual unto His just deserts; 

Neither hath any one sufficiently resounded His praise.® 





The Persianization of Pashto poetry became even more conspicu- 
ous after -Abdu'l-Oadir Khattak translated some of the works of 
Sa‘di and Jami into his mother tongue. ‘Abdu’l-Qadir’s father, 
Khushhal Khan Khattak (d. 1689), the great warrior poet of the 
Pathans, sometimes wrote lovely verses of mystical flavor. The other 
Afghan ruler known as a poet was Ahmad Shah Abdali Durrani. 
‘The successor of Nadir Shah of Iran, he invaded northwestern India 
several times, called in to help against the Sikhs and Mahrattas. It 


92. Ibid., p. 9. 
93. Ibid., pp. 47ff. 
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was probably in his time that a remarkable poet tried to express 
mystical teachings in Pashto. This poet was Khwaja Muhammad 
Bangash, like ‘Abdu’r-Rahman a member of the Chishti order, 
whose poems breathe almost the same atmosphere as those by 
‘Abdu’r-Rahman, though he also alluded to the dhikr and the 
breath regulation that is so important for the advanced Sufi: 


Thy every breath is a pearl and coral of inestimable 
price: 
Be careful, therefore, and guard every respiration well!” 


A deeper study of Pashto mystical poetry would be worthwhile, and 
it would probably strengthen the impression that the inhabitants 
of the Afghan hills rarely indulged in the exuberant, fanciful love 
songs and poetical sighs that the Sindhi or Panjabi mystics did, but 
followed, on the whole, a more sober line in Sufism that was fully 
consistent with the tradition developed earlier in Ghazna. 

A large body of mystical poetry is found in East Bengal,® and 
here once more the folk songs—so-called marifati—are of exquisite 
beauty, delicate and full of music. They were sung on the rivers, 
and Muhammad, the mystical leader, appears as the boatsman who 
brings the soul safely to the other shore. The imagery is that of a 
country where water is plentiful and has a soft, melodious quality— 
the soul may be compared to the water hyacinths, which constantly 
move on the surface of the rivulets and canals, and the heart re- 
sembles the tiny waves on the surface of the water, moved by 
changing winds. 

Mystical theories were also expressed in the Bengali language 
as early as the seventeenth century, when a mystic called Hajji Mu- 
hammad described, in his Nūrnāma, “The Book of Light,” the 
problems of wahdat al-wujüd and wahdat ash-shuhüd and the dif- 
ferent types of light mysticism.” However, the higher mystical 
literature was usually composed either in Arabic or Persian, and 
many of the maulūds in honor of the Prophet are written in one 
of these languages. 

In Bengal as in Sind, the Naqshbandiyya and some more militant 

94. Ibid., p. 337. 

95. Iejāzul Hagg Ouddūsi, Tadhkira-yi sūfiyā-yi Bengal (Lahore, 1965). 

g6. Enamul Haq, ‘Sufi Movement in Bengal,” Indo-Iranica 3, nos. 1-2 (1948). His 


Muslim Bengali Literature (Karachi, 1957) contains interesting material about Sufi 
poetry in Bengali. 
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mystically inspired groups tried to curb the overflowing emotional. | 
ism expressed in the lovely folk songs. As a defense against syncre- | 
tism, the later Naqshbandiyya has played a remarkable role in all | 


parts of Muslim India. 
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Khwaja Mir Dard is a typical example of later Sufi life 
and thought: poet and mystic, fundamentalist and follower of both 
Ibn ‘Arabi and Ahmad Sirhindi, fighter against all kinds of innova- 
tion and lover of music and art, he is the complexio oppositorum. 

It is symptomatic of the development of Sufism in the nineteenth 
century that the emphasis was placed once more upon the person 
of Muhammad. The Indian orders of Mir Dard and of Ahmad 
Brelwi, the fighter for freedom, are called tariqa muhammadiyya. 
Indeed, Sayyid Ahmad Brelwi had taken pledge from the classical 
Sufi orders and also in the Muhammadan way as founded by Nāsir 
Muhammad ‘Andalib. The North African fraternities, like the 
Sanūsiyya and the Tijaniyya, who tried to revive the concept of the 
Muslims confronting the “infidels,” have placed the person of the 
Prophet in the center of their teachings and meditations. 

In the course of this study we have seen how much criticism was 
directed against Sufism from the early tenth century on. The com- 
plaint about the decay of mysticism becomes stronger from century 
to century. This may be one reason why the later forms of Sufism 
have attracted comparatively little interest on the part of the schol- 
ars. Another reason is certainly the indebtedness of the majority of 
later Sufis to the system of Ibn ‘Arabi, which apparently left very 
little room for independent theological thought. Although a six- 
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teenth-century mystic like Sha'ráni in Egypt has been studied by a | 
number of European scholars, a full evaluation of his various con- 
tributions to the history of Sufism and cultural life is still lacking. 
The same thing is true for ‘Abdu’l-Ghani an-Nabulusi (d. 1728), 
the Syrian scholar and mystic whose commentaries have been used | 
by many students of Sufism for a better understanding of classical 
sources. | 

In recent years the interest in the militant orders in North and 
West Africa has grown considerably. Here one finds—as in Dard’s 
tarīga muhammadiyya—a strong fundamentalism tinged by the mys- 
tical theories of the previous centuries and the use of technical 
devices (like common dhikr) by the orders to gain control over 
larger circles of the community. The success of the Tijaniyya’ and 
Sanüsiyya? in the political field indicates that their approach is 
attractive for many of the pious. It is worth mentioning in this 
connection that some of the fundamentalist Muslim leaders in our 
century, like Hasan al-Banna’, the founder of the Muslim Brethren, 
came from a background of strong connections with Sufi orders: it 
was from the Sufis that he learned his methods of channeling the; 
enthusiasm of people into religious activities. 

The discussion about the validity of the orders and about the 
whole cultural role of Sufism has extended over many years. ‘The 
general view is that most of the orders, in their present forms, 
appeal to the lower instincts of the people and can be classified as 
either un-Islamic or antimodern. There are still many orders alive— 
the High Sufi Council of Egypt enumerated not less than sixty 
orders a few years ago;? they were, however, losing followers be- 
cause of urbanization, though some of them were able to attract 
new members. It is typical that among the successful ones is a sub- 
branch of the Shadhiliyya, which teaches the punctual fulfillment 
of man’s duties rather than a way to ecstasy that can be achieved 
only through ascetic practices. 

The fact that the orders were banned in Turkey in 1925 has 








1. M. Jamil Abun Nasr, The Tijaniya: A Sufi Order in the Modern World (Oxford, 
1965). A careful introduction to the life and work, and particularly the mystical lan; 
guage, of a nineteenth-century mystical teacher in North Africa is: Jean-Louis Mich; 
on, Le Soufi Marocain Ahmad ibn "Ajība et son mi‘raj (Paris, 1973). 
2.N. A. Ziadah, Sanusiyah: A Study of a Revivalist Movement in Islam (Leiden, 
1958). | 
3. Michael Gilsenan, “Some Factors in the Decline of the Sufi Orders in Modern 
Egypt," Moslem World 57, no. 1 (1967). 
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curbed only their external activities; they were, and are, very much 
alive beneath the surface.* The loving, venerating attitude toward 
truly saintly persons and the interpretation of Islam in terms of 
mystical experience still play an important role. Almost everyone 
who has lived in the East would agree with the example cited by 
Dermenghem from North Africa: a modern man may violently 
deny miracles and saint worship in rational debate and is highly 
critical of mysticism in any form, but he will show veneration at 
a sacred place or respect to a person who is reported to be a saint, 
or who comes from a noted family of mystics. A number of mystical 
leaders in modern Turkey have attracted followers who, silently 
and intensely, preach and practice the message of all-embracing love 
to their friends. Some interesting mystical poetry has been produced 
in these circles.’ The situation is similar in other Muslim countries, 
though in some of them the influence of the “village sheikh” or 
the mystical leader is still strong enough even to influence political 
decisions. Other spiritual masters—mainly in North Africa—have 
been sufficiently powerful to attract a number of Europeans as 
disciples. Martin Lings’s book A Sufi Saint of the Twentieth Cen- 
tury gives a vivid impression of this spiritual activity; similar biog- 
raphies could be written about a number of mystics in the area 
between Istanbul and Delhi.* An interesting example is the faith 
movement in India, founded by Maulana Ilyas in the 1920s, which 
combines strict fundamentalism with mystical practices. Popular 
mystical movements can be found in different parts of the Muslim 
world.” 

More than once Muhammad Iqbal attacked the ‘‘Pirism” and 
backwardness of the so-called "spiritual leaders" of the Indo- 


4. There is a great deal of material about modern mystical currents in Islam in 
A. J. Arberry, ed., Religion in the Middle East, vol. 2 (Cambridge, 1969). Clifford 
Geertz, Islam Observed: Religious Development in Morocco and Indonesia (New 
Haven, 1968), gives a very interesting analysis of Indonesian and Moroccan Islam. 
Morroe Berger, Islam in Egypt Today: Social and Political Aspects of Popular Religion 
(Cambridge, 1970), has some useful statistics and general information. 

5. For Turkey see Samiha Ayverdi, Nezihe Araz, Safiye Erol, and Sofi Huri, Kenan 
Rifai ve yirminci asrın ışıgında Müslümanlık (Istanbul, 1951). 

6. Martin Lings, 4 Sufi Saint of the Twentieth Century, 2d ed. (London, 1971); 
see also ad-Darqawi, Letters of a Sufi Master, trans. Titus Burckhardt (London, 1961). 

7.See A. A. M. Mackeen, “The Sufi-Qawm Movement,” Moslem World 53, no. 3 
(1963); H. B. Barclay, "A Sudanese Religious Brotherhood: At-tariqa al-hindiya,” 
Moslem World 53, no. 2 (1963), about a nineteenth-century "sober" order. M. An- 
warul Hag, The Faith-Movement of Mawlānā Ilyās (London, 1972), is very interesting 
on Indian popular mysticism. 
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Pakistani Subcontinent;? yet a close study of his work makes it clear 
that he himself follows quite closely the Sufi thought of the classical | 
period. As a thinker, Iqbal turned from a Hegelian-Ibn ‘Arabi - 
pantheism to what seemed to him true Islam. In fact, he relied | 
heavily upon the heritage of the great masters of early Sufism; and 
his treatment of Hallaj, with whose work he became acquainted 
through Louis Massignon’s books, shows an extraordinary insight 
into the phenomenon of the enthusiastic mystic who has achieved - 
an experience that every faithful person is entitled to reach, but | 
which is denied by most of the common believers, who cling only 
to the word of the revelation, not recognizing the spirit. ‘The tension 
between the traditional Sufi thought and the fresh, and very authen- | 
tic, interpretation of some of the most exciting sentences in early | 
Sufism is one of the truly fascinating aspects of Iqbal's thought. 
His imagery, like that of most Turkish, Persian, or Urdu poets, is 
largely colored by Sufi symbolism: as much as he detested the kind 
of enthralling, “otherworldly” mysticism that he thought was hid- 
den behind Hāfiz's beautiful verses, he himself used the whole 
fabric of Sufi imagery in his poetry, though he often reinterpreted it. ; 
That statement could describe almost every great poet of the. 
Islamic world, especially those under the influence of Iran. Even| 
the work of those who are often considered to be frivolous, or pagan, | 
or unreligious, cannot be properly interpreted without a thorough 
knowledge of the Sufi heritage. One prominent example will suffice: 
Ghālib (d. 1869), who is usually labelled as a free thinker or “half- 
Muslim” (according to his own joking words), is deeply steeped 
in the traditions of the Delhi school of Sufism (just as was true of the 
reformer of Indian Islam, Sir Sayyid Ahmad Khan, d. 1898). | 
It seems to be a promising sign for the survival of the best tradi-. 
tions of Sufism—far removed from stale theosophy, from dangerous! 
Pirism, from stagnating pantheism—that there is now a growing 
interest in the figure of al-Hallaj in the whole Muslim world. It 
is, no doubt, Massignon’s monumental work that has aroused this 
interest; but the Hallajian tradition had been kept alive in Sufi 
poetry throughout the centuries. Ghālib's poetic statement that the 











8. Muhammad Iqbal, The Development of Metaphysics in Iran (Cambridge, 1908); 
Iqbal, Six Lectures on the Reconstruction of Religious Thought in Islam (Lahore, 
1930). See the Bibliography in Annemarie Schimmel, Gabriel’s Wing: A Study into 
the Religious Ideas of Sir Muhammad Iqbal (Leiden, 1963), and in Hafeez Malik, ed., 
Muhammad Iqbu: Poet-Philosopher of Pakistan (New York, 1971). | 
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place where the secret of love can be divulged is not the pulpit but 
the gallows can be traced back to Sani and has been imitated 
many times by Persian and Urdu writers. His description of the 
lovers who gladly suffer from gallows and rope—again a traditional 
image—became, during the Indian freedom movement and even 
after World War II, the symbol of those who suffer for their ideals, 
be they religious or ideological. 

The mysticism of love and suffering—which teaches man to live 
and to die for a goal outside himself—is perhaps the most important 
message of Sufism today. For some seekers, the theosophical ap- 
proach may be easier to combine with a modern intellectual world 
view. Others will find the small, outward signs of devotion, the 
emotional aspects of Sufism, more attractive. Fayżī, Akbar’s court 
poet, said: 


Do not destroy the Kaaba of the pilgrims, 
for the travellers on the path will rest there for a 
moment. 


And a modern French interpreter of Sufism concludes that it would 
be cruel “to destroy the qubba, the sanctuary of the village,'”? where 
so many simple souls have found spiritual help. 

One may agree with this idea or reject it in favor of a modernized 
world view without the whole firmament of saints, which, like the 
stars at dawn, is naughted when the sun of reality appears. But 
those who have experienced the dark night of the soul know that 
the sun at midnight will one day appear and the world will gain 
new beauty once more. 

These experiences cannot be communicated properly, as Ibn 
Atā” says: 


When men of common parlance guestion us, 
we answer them with signs mysterious 

and dark enigmas; for the tongue of man 
cannot express so high a truth, whose span 
surpasses human measure. But my heart 

has known it, and has known of it a rapture 
that thrilled and filled my body, every part. 


g. Emile Dermenghem, Le culte des saints dans VIslam Maghrebin (Paris, 1954), 
p- 331. 
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Seest thou not, these mystic feelings capture 
the very art of speech, as men who know 
vanquish and silence their unlettered foe. 


(K 78) 
And "when you see the Sufi conversing with men, know that he. 
is empty” (K 149). 


Si 
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APPENDIX | 
LETTER SYMBOLISM 
IN SUFI LITERATURE 


One aspect of Sufi imagery and symbolism that is extremely 
important for a proper understanding of many writings is the symbolism 
of letters, the emphasis laid on the mystical meaning of single letters and 
on the art of writing in general.! 

Every Muslim admits the importance of the Arabic alphabet—those 
letters in which God’s eternal word was revealed. The Koran itself de- 
clares that, even if all the seas were ink and the trees pens, they would 
never be sufficient to write down the words of the Lord (Sura 18:109). 
This Koranic statement was frequently repeated by the mystics in their 
attempts to describe the greatness, beauty, and perfection of the divine 
being. Learning the Arabic letters is incumbent upon everybody who 
embraces Islam, for they are the vessels of revelation; the divine names 
and attributes can be expressed only by means of these letters—and yet, 
the letters constitute something different from God; they are a veil of 
otherness that the mystic must penetrate. As long as he remains bound 
to the letters—as Niffari put it—the mystic is in some sense fettered by 
idols; he commits idolatry instead of reaching the place in which there 
are no more letters and forms (W 363-65). 

At a very early stage of Sufism the mystics detected the secret meaning 
hidden within the different letters, and the detached groups of letters 
found at the beginning of twenty-nine Koranic sūras inspired them to 
produce amazing allegorical explanations. Most of the great Sufis have 
dwelt upon the topic, and even in distant parts of the Muslim world, 
like Indonesia, manuscripts containing speculations about letter mys- 
ticism have come to light.2 Out of this mystical interpretation of the 
letters of the Arabic alphabet the Sufis developed secret languages in 
order to hide their thoughts from the common people. The so-called 
balabailan language, which has long attracted the interest of the ori- 
entalists, is a good example of this inventiveness.’ Even a highly sophisti- 
cated thinker like Suhrawardi Maqtiil speaks of his initiation into a 

1. See Ernst Kühnel, Islamische Schriftkunst (Berlin, 1942; reprint ed., Graz, 1972); 
Annemarie Schimmel, Islamic Calligraphy (Leiden, 1970); Schimmel, “Schriftsymbolik 


im Islam," in Festschrift für Ernst Kühnel, ed. Richard Ettinghausen (Berlin, 1959). 

2. Bibliothéque Nationale, Catalogue des mss. Indiens-Malais-Javanese (Paris, 
1910), 65:191. 

g. Edgard Blochet, Catalogue des mss. Persans de la bibliothéque nationale (Paris, 
1905 f), 2: no. 1080. See Ignaz Goldziher, "Linguistisches aus der Literatur der 
muhammadanischen Mystik," Zeitschrift der Deutschen Morgenlūndischen Gesell- 
schaft 26 (1872): 765. Alessandro Bausani, “About a Curious Mystical Language,” 
East and West 4, no. 4 (1958). 
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secret alphabet in order to understand the deeper meaning of the Ko- 
ranic word.* 

Even in pre-Islamic times, the poets of Arabia had compared differ- 
ent parts of the body, or of their dwellings, with letters-comparisons 
that were inherited and elaborated upon by Islamic poets throughout 
the world. It is.scarcely possible to fully understand and enjoy the 
poetry of the Muslim world, mainly of Iran and the neighboring coun- 
tries, without a thorough knowledge of the meaning given to the letters. 

The mystics felt that “there is no letter that does not praise God in 
language” (W 165), as Shiblī said, and they tried, therefore, to reach 
deeper layers of understanding in order to interpret the divine words 
correctly. “When God created the letters, he kept their secret for Him; 
self, and when He created Adam, He conveyed this secret to him, but 
did not convey it to any of the angels." 5 The Sufis not only played with 
the shapes and appearances of the letters but often indulged in cabalistic 
speculations. Such tendencies are visible in comparatively early times; 
they are fully developed in Hallaj’s poetry in the early tenth century. 

The technique of jafr is thought to have been used first by Ja‘far 
as-Sadiq, the sixth Shia imam, whose role in early Sufi thought has been 
mentioned (W 164—66). Jafr is a speculation about events, present and 
future, from certain combinations of words; it has often deteriorated 
into a kind of prognostication.® By counting the words on a page of th | 
Koran and computing their numerical values—for every letter of th 
Arabic alphabet has a numerical value—one could figure out name 
and places, dates and events, in the same way as some Christian Cabalis 
detected historical events in the words and numbers of the Bible, mainl 
in Revelation. 

This trend in Sufism and early Shia was developed by a Shia group 
known as the Huriifi,’ "those who deal with the letters." Their founder 
was Fadlullah Astarabadi, who was executed for his heretical ideas in 
1398; he had followers among the Turkish and Persian poets and writ 
ers, among whom Nesimi deserves special mention. This Turkish poe! 
expressed the Hurūfī ideas—blended with extravagant Sufi teachin 
and an interesting imitation of Hallaj—in his highly enthusiastic poems 
and, like his master, was cruelly put to death in 1417. 

For the Hurūfī, the word is the supreme manifestation of God him- 
self; it is also revealed in the human face, which becomes the Koran 
par excellence, the writing through which God's secrets were made 
visible. Fadlullah taught that Adam had been given nine letters; Abra 
ham, fourteen; Muhammad, twenty-eight; and that he himself was 
honored with the knowledge of 32 letters (the four additional letters of 











4. Suhrawardi Maqtül, Oeuvres persanes (Paris, 1970), p. 216. 

g. See Gustav Flügel, Die arabischen, persischen und türkischen Handschriften in 
der K. K. Hofbibliothek zu Wien (Vienna, 1865-67), 1:192. 

6. Louis Massignon, Essai sur les origines du lexique technique de la mystique 
musulmane (Paris, 1928), PP. 37, 98. 

7. Hellmut Ritter, "Die Anfānge der Hurufisekte,” Oriens 7 (1954). 
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the Persian version of the Arabic alphabet). In many cases it is difficult 
to decipher the correct meaning of his sayings, since his interpretation 
of the letters varies. His most interesting theory is that of the letters as 
reflected in the human face; alif forms the khatt-i istiwd, the equator 
that, like the nose, divides the human face and corresponds not, as usual, 
to Allah, but to “Alī; the b points to the fourteen innocent martyrs of 
Shia Islam and is manifested on the left side of the nose. A number of 
pictures, mostly used in the Bektashi convents, show a tendency toward 
representing the names of the imāms or similar combinations of sacred 
names in the shape of a human face (see BO, Supplement 2). Even in 
India it was said: '*Ali is written twice on the face.” 8 

The idea that the face of the beloved is like a marvelously written 
manuscript of the Koran is widely accepted even outside Huriifi circles. 
The pretty face is a fine illuminated copy of the Holy Book. Man is the 
perfect copy of the Well-preserved Tablet, in which all wisdom and 
beauty take shape—a notion whose development shows the change in 
consciousness of a late poet like Bedil (d. 1721), whose contacts with 
Indian Sufi circles are well known; he describes man no longer as the 
copy of the heavenly Koran, but as “a manuscript of nothingness.” 

On the whole, the poets would agree with a late Indo-Persian writer: 


Your face is like a Koran copy, without correction and mistake, 
which the pen of Fate has written exclusively from musk. 
Your eyes and your mouth are verses and the dot for stopping, your 

eyebrows the madda [for lengthening the alzf], 
the eyelashes the signs for declension, the mole and the down 
letters and dots.9 


The comparisons used here are familiar. The curved eyebrows were 
usually compared to a beautifully written tughrd, as found at the be- 
ginning of official letters. Shah Ismail, the Safawid ruler who wrote 
Turkish mystical poetry, likened them to the basmala, the formula “in 
the name of God." !? 'The narrow, small mouth is constantly represented 
as a mim, the narrowest ringlet in the alphabet f: the eyes by the letters 
sād (according to their shape ), or ‘ayn ¢ (which means both "eye" and 
the name of the letter). Curls and tresses are the long, winding letters like 
dal, or jim. Every poet could write a whole poem on the letters as re- 
vealed in his beloved's face. Among these puns are some that may be 
almost repulsive to modern taste. One of these is the comparison of the 
down on the upper lip with a dark line of writing; the word khatt has 
this twofold meaning. Even the greatest mystics have not hesitated to 
see in the black khatt of their beloved the divine writing; they may even 
claim that the beauty of this khatt, which appears on the cheek of the 


8. Muhammad Nasir, Vāla-yi &Andalib (Bhopal, 1309 h./1891—92), 2:344. 

g. Mīr "Alī Shīr Oāni(, Magālāt ash-shuSara?, ed. Sayyid Hussamuddin Rashdi 
(Karachi, 1956), p. 44. 

10. Quoted in Fakhri Harawi, Raudat as-salātīn, ed. Sayyid Hussamuddin Rashdi 
(Hyderabad, Sind, 1968), p. 85. 
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youthful beloved, is comparable to the Seal of Prophecy, which elimi- 
nates all writing that had been valid before his time (AD 283). 

Rimi once spoke of the Koran copy of the heart, the mushaf-i dil., 
When the beloved looks once at this manuscript, “the signs for de- 
clension begin to dance, and the parts start stamping with their feet” 
(in ecstatic dance) (D 2282). This play with letters has produced some 
of the most charming verses in Islamic poetry, and the field is almost 
inexhaustible. 

A central theme of Koranic mythology is the concept of the lauk al- 
mahfūz, the Well-preserved Tablet, on which the destinies of men have 
been engraved since the beginning of time; the Pen that has written 
these verdicts is often mentioned together with it. In fact, the primordial 
pen has become a standard expression in Islamic poetry in general and 
in Sufism in particular, for everything that happens is written with this 
instrument and cannot be changed, since, as the hadith says, “the pen 
has already dried up.” The poet could imagine that the Pen had written 
the fate of the lovers in black (bakht-i siyah, karabaht; "black luck" 
means, in Persian and Turkish respectively, misfortune"). He might say 
that the Pen of Power had selected only the figure of the beloved from 
the anthology of beauties and drawn his shape in the lover's heart at 
the very moment of creation.!! The poets would complain, in hundreds 
of variations, that the writing of their destiny was crooked, because the 
Pen was cut the wrong way. : 

It is from the idea that fate is written down forever on the Well: 
preserved Tablet that the Islamic expressions for “fate” are derived— 
maktüb, written," in Arabic; sarniwisht or alin yazist, “what is written 
on the forehead,” in Persian and Turkish respectively. Fate is also see 
as recorded on man’s face, and the Sufis have been credited in many a 
verse with the ability to read the book of a man’s fate from the title that 
is visible on his face. The lines engraved on the forehead gave an excel 
lent illustration for this image, The poets might praise the beloved wh 
could decipher the contents of the closed letter from the complicate 
lines on the forehead. 





The true men of God are those 
who already in this world 

read the script of the heart 

from the tablet of the forehead,” 


said the Pathan warrior Khushhal Khan Khattak in a quatrain. This 
imagery is very widely used in eastern Islamic areas. 

The Koran speaks not only of the Pen of Destiny and the Tablet, but 
also of man’s sinful deeds, which blacken the book that will be given 
into his hand on Doomsday. But there is one way to clean the record 
of one’s sins, and that is to weep: Oriental ink is soluble in water, and 
a page could easily be washed off, if necessary. The water of tears, A 





11. Fuzuli, Divani, ed. Abdulbáki Gólpinarli (Istanbul, 1948), no. 30, verse 6. 
12. Khushhāl Khan Khattak, Muntakhabat (Peshawar, 1958), Ruba‘i no. 88. 
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often praised by the ascetics and mystics, can, similarly, wash off all the 
ink of black sins; “God loves the weeping of human beings” (N 299). 
Repentance cleans the book of actions: that idea is repeated in different 
words by hundreds of pious poets in the Muslim world. 

The feeling that nothing created is worth looking at once man has 
found God is expressed in the same image of “washing off the pages” 
by Nizami, as quoted by Jami (N 608): 


Whatever exists from the subtleties of the stars, 
or the different hidden sciences—I read it, and searched every 
paper: 
When I found Thee, I washed off the pages. 
To indulge in writing and reading nonreligious books, or even in the 
subtleties of intricate law cases or hairsplitting grammar, was, for the 
Sufis, to add to the blackness of the book of deeds; it was to sin. 

The mystics have dwelt on another aspect of pen symbolism as well. 
There is a famous hadith: “The heart of the faithful is between the two 
fingers of the All-compassionate, and He turns it wherever He wants.” 

This hadith suggests the activity of the writer with his reed pen, who 
produces intelligible or confused lines; the pen has no will of its own, 
but goes wherever the writer turns it. Rami told a story of some ants 
walking on a manuscript, looking at the writing, which resembled 
hyacinths and narcissus, until they slowly discovered that this writing 
was not done by the pen itself but by the hand, in fact, by the mind that 
set the pen in motion (M 4:3722-29)—an argument for divine activity, 
which is made manifest through secondary causes and then seems to 
become man’s own activity. Ghazzālī had put forth a similar argument. 
The hadith of the pen has inspired the poets of Iran and other countries 
—they saw man as a pen that the master calligrapher uses to bring forth 
pictures and letters according to His design, which the pen cannot com- 
prehend. Mirzi Ghalib, the great poet of Muslim India (d. 1869), 
opened his Urdu Dīwān with a line that expresses the complaint of the 
letters against their inventor, for "every letter has a paper shirt." !3 In 
traditional poetic language, that means that each letter wears the gar- 
ment of a complainant at court. Since a letter becomes visible only 
after it is written on some solid medium, mainly paper, it wears, so to 
speak, a paper shirt and complains, so the poet thinks, about the in- 
ventiveness of the creator, who has combined it with ugly or meaning- 
less letters, or has written it in an unusual way or on brittle or coarse 
paper. 

The heart, like a pen, is bound to write every calligraphic style, to 
turn left and right without resistance. One of the qualities required in 
a pen is that its tongue, or even its head, be cut off: the pen becomes the 
symbol of the mystic who must not divulge the secret, who “speaks 
without tongue.” ‘Attar, like many other mystical and nonmystical 


13. Annemarie Schimmel, “Poetry and Calligraphy,” Pakistan Quarterly 17, no. 1 
(1969). 
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poets, dwelt upon this aspect of the pen, "turning on the tablet of an- 
nihilation with cut-off tongue" (AD 609). | 


When you say "I shall cut off your head," 
I shall run on my head like the pen out of joy. | 
(AD 508) | 


Other poets might compare themselves to a pen that, owing to its “black 
fate” —i.e., being immersed in black ink—weeps the whole day. 

In one of "Attār's ghazals (AD 601) the pen, galam, is connected with 
the letter nn (n), alluding to the introductory words of Siira 68: “nin 
wa'l-galam, N, and By the Pen!” The poet wants to walk with his head 
cut off and his hands and feet cast away like the rounded letter niin. 
Nūn also means “fish,” and the relation between the several meanings, | 
together with the mystical interpretation of the beginning of the sūra, 
has often occupied mystically minded writers. One of the most amus- 
ing versions is that by Rūmī: 





I saw a Jonah sitting at the shore of the ocean of love. 
I said to him: "How are you?” He answered in his own way 
And said: “In the ocean I was the food of a fish, 
then I became curved like the letter niin, until I became 
Dhü?n-Nün himself. 
(D 1247) 


The mystic who, like the Prophet Jonah, has been swallowed by the 
“fish annihilation” (as Jami puts it) and is thrown back on the shore of: 
separation feels, after his experience in the fish (niin), like the letter nn. 
without head and tail and becomes, therefore, identical with Dhū?n- 
Nun, the leading mystic of medieval Egypt. | 

The detached letters at the beginning of twenty-nine sūras of the 
Koran have inspired the Sufis with many strange and amazing ideas— 
the a-l-m (alif lam mim) at the beginning of Süra 2 has particularly 
puzzled the interpreters. Read as one word, it means alam, “pain,” as 
the later poets would hold; but there are several ways of explaining the 
three letters in a mystical sense, e.g.: alif is Allah, m Muhammad, and l 
the symbol of Gabriel, the mediator through whom the Koran was 
brought down to the Prophet. “These letters a-l-m- and h-m are like the 
rod of Moses," says Rami (M 5:1316-g0); they are filled with mysterious; 
qualities for him who understands their secrets. The same can be said 
about the tàhà at the beginning of Sūra 20, which Sana’i interprets as 
follows: 








He has seen from the tā all the purities [takāra], 
He has made from the à all the buildings. 


(S 235) 
The detached letters jā-sīn at the beginning of Süra 27 point to purity 


and lordship, according to some mystics. ‘They are incorporated in the 
title of one of the most intriguing books of early Sufism, Hallaj’s Kitab: 
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at-tawāsīn (in the plural); the title has been imitated, in our time, by 
Muhammad Iqbal, who in his account of his spiritual journey, the 
Jadwidname, invented the "jawāsīn of the Prophets,” dwelling places of 
the prophetic spirits in the Sphere of Moon. 

While some of the mystics spoke about human activities as compara- 
ble to the movements of the pen, later Persian Sufis saw the mystery of 
all-embracing unity revealed in the relation of the ink and the letters. 
Thus says Haydar Amuli (as quoted by Toshihiko Izutsu): 


Letters written with ink do not really exist qua letters. For the letters are but 
various forms to which meanings have been assigned through convention. What 
really and concretely exists is nothing but the ink. The existence of the letters 
is in truth no other than the existence of the ink which is the sole, unique 
reality that unfolds itself in many forms of self-modification. One has to culti- 
vate, first of all, the eye to see the selfsame reality of ink in all letters, and then 
to see the letters as so many intrinsic modifications of the ink.14 


Most of the meditations of the mystics were directed toward the letter 
alif, à, the first letter of the alphabet, a slender vertical line (1) often 
used as a comparison for the slender stature of the beloved. 


There is on the tablet of the heart nothing but the alif of my 
friend's stature— 
What shall I do?—My teacher gave me no other letter to memorizel 


That is how Hafiz expresses an idea common to all poets. And his 
verses can be interpreted mystically as well; for the alzf, with the nu- 
merical value one; isolated and yet active, became the divine letter par 
excellence. To know the alif meant, for the Sufis, to know the divine 
unity and unicity; he who has remembered this simple letter need no 
longer remember any other letter or word. In the alif, all of creation is 
comprehended; it is as Sahl at-Tustari says, ‘‘the first and most majestic 
letter and points to the alif, i.e, Allah, who has connected (allafa) all 
things and is yet isolated from the things” (L 89). Before him Muņhāsibī 
had pointed out: "When God created the letters he incited them to obey. 
All letters were in the shape [‘ala strat] of altf, but only the alif kept its 
form and image after which it has been created” (W 166). This idea 
was expanded by Niffari, who saw all the letters except alif as ill (W 
166). ‘The expression “in the shape of" in Muhàsibi's dictum seems to 
allude to the tradition according to which God created Adam ‘ala 
süratihi, "in his image”; alif was the divine letter, and the other letters 
were similar to it and lost their shape by disobedience, just as Adam, 
formed in God's image, lost his original purity by disobedience. 
‘Attar took up the idea and showed how the different numbers grew 
out of the alif with the value one and how the letters emerged from it: 
when it became crooked, a d (>) came into existence; then, with another 


14. Toshihiko Izutsu, “The Basic Structure of Metaphysical Thinking in Islam,” in 
Collected Papers on Islamic Philosophy and Mysticism, ed. Mehdi Mohaghegh and 
Hermann Landolt (Tehran, 1971), p. 66. 
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kind of bend, an r ( )) became visible; when its two ends were ben, ab, | 
came forth; and made into a horseshoe, the alif became like a niin 5. In - 
the same way, all the various created beings in the different shapes have ` 


emerged from the divine unity (V 95). 


Alif is the letter of ahadiyya, unity and unicity, and at the same time | 


the letter of transcendence. Therefore, 


The meaning of the four sacred books 
is contained in a single alif. 
(Y 308) 


There is scarcely a popular poet in the Muslim world, from Turkey to | 


Indonesia, who has not elaborated this topic, attacking the bookish 
scholars who forget the true meaning of the most important letter and 


instead blacken the pages of their learned books. For Rüzbihàn Bagli, | 
the alif points to the absolute, uncreated unicity and informs the mystic | 
about the *ayn-i jam*, the perfect union (B 94). Since the alif is pure | 
and free from qualification (M 5:3612), it can become the symbol of | 


the spiritually free, the true mystics who have reached union with God 


—the erenler, the Turkish expression for advanced Sufis, are "like alifs, 


signs of witness” (Y 524). 


Other interpretations of the alif are possible; it has even been re- - 
garded as the letter of Satan, because it has refused to prostrate itself ' 


before any but God. As Rūmī says: 


Do not be an alif, which is stubborn, 
Do not be a b with two heads—be like a jim. 


(D 1744) 


A particularly strange chapter on the meaning of alif, which is com- 
posed of three letters (the a, 1, and f, which constitute its Arabic name), | 
is found in a book on mystical love written in the mid-tenth century by 
Abū'l-Hasan ad-Daylami. Its very title clearly shows the role of letter 


symbolism: Kitab ‘atf al-alif al-ma*lif ilal-lam al-maʻtūf, “The Book 
of the Inclination of the Tamed alif toward the Inclined 1.” In para- 
graphs 38-40 the author proves that alif is both one and three, and that 
therefore Christian ideas of trinity are much closer to Sufism than 
dualist ideas as defended by the Iranians—a somewhat surprising result, 
which can, however, be understood, since Sufi terminology is very fond 
of threefold groupings or of proving the basic unity of lover, beloved, 
and love, or of him who recollects, the object recollected, and the rec- 
ollection, etc. 


Speculations of this kind have never lacked in Sufism. Suffice it to. 
mention a modern expression of these interpretations of the alif by a 
Sindhi Shia author who has counted up the numerical values of the : 
three letters that constitute the name of alif: a=1, l=30, f=—80=—111; : 
these, in turn, point to the threefold allegiance of the pious Shia Muslim, 


15. CAli ibn Ahmad ad-Daylami, Kitab Satf al-alif al-ma?luf ila?l-lam al-ma*tüf, ed. 
Jean-Claude Vadet (Cairo, 1962). 
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which is expressed by the letters a—1, Allah,” m —40, "Muhammad," 
and ‘ayn=70, '"*Ali"—the sum of which is, once more, 111.18 

These plays, which may seem strange to a modern Westerner, con- 
stitute an important aspect of Sufi poetry and can be studied even in 
comparatively modern mystical works; classical poetry abounds in 
them. Special importance is attributed to the connection lām-alif, Lā, 
which, if read as one word, means lā, “no,” and is thus the first word of 
the profession of faith. The lam-alif, though combined of two letters, 
was often regarded as a single letter and endowed with special mystical 
meaning. It is most commonly a metaphor for the closely embracing 
lovers who are two and one at the same time. Because of its shape, the 
letters làm-alif or the word là 4 has often been compared to a sword, par- 
ticularly the dhū”l-figār, "Alī's famous two-edged sword, or to scissors: 
“I made mute the tongue of speaking with the scissors of lā” (B 196). 
The believer is expected to cut all but God with the sword of là, i.e., 
with the first word of the shahàda, "there is no deity but God." What- 
ever is created should be destroyed by the powerful sword of lā, “no.” 
That is, however, only the first step in the path of the Muslim mystic— 
he has to go upward (bà là), to reach the illà, "save God," which is 
achieved, in Arabic writing, by putting an alif before the là 4. Ghàlib, 
who was not a mystic but was deeply influenced by the mystical tradi- 
tions of the Subcontinent, speaks of the alif-i saygal, the “alif of polish- 
ing” (which is a specially high level of polishing steel): once man has 
polished the sword of lā so intensely that it shines with the alif-i saygal, 
he has reached the positive value illa Allah, “save God." Puns of this 
kind are very frequent in Persian, Turkish, and Urdu literature both 
in mystical and nonmystical circles. | 

Another combination of which the Sufis were extremely fond, and 
which was mentioned briefly in the chapter on Prophetology, is the 
connection of alif and mim: 


Put a mim into your soul, 
and an alif in front of it, 


says Shah *AbdwLLatif.!? The mim points to Muhammad's name, the 
alif, once more, to Allah. M, with the numerical value of forty, is, as a 
Punjabi Sufi had said, the "shawl of createdness" by which God manifests 
Himself through the person of the Prophet. A hadith qudsi attests: Anā 
Ahmad bilé mim, “I am Ahmad without m, namely Ahad, One." 'The 
letter mim is the only barrier between God, the One, and Ahmad, the 
Prophet Muhammad. It is understood as an expression of the forty 
grades of divine emanation from universal reason to man and back 
and of the forty days spent in seclusion, which are connected with the 
experience of the forty degrees. From ‘Attar’s time on, the mystics have 
loved the Ahmad bilā mim tradition, and it has been repeated in high 


16. Makhzan Shāh "Abdul Latīf Bhità?i (Hyderabad, Sind, 1954), p. 63. 
17. Sháh jo risálo; see Annemarie Schimmel, “Shah ‘Abdul Latif's Beschreibung des 
wahren Sufi," in Festschrift für Fritz Meier (Wiesbaden, 1974). 
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literature as much as in popular mystical poetry, be it among the Turk- 
ish Bektashis or among the mystical bards of Sind and the Punjab. 
The Bektashis practiced a special mim duast, a prayer of the letter m, 
which is said to point to the manifestation of the light of Muhammad 
(BO 268). Ahmad Sirhindi's daring interpretation of the two ms in 
Muhammad's name should not be forgotten. 

The letter b, the second in the alphabet, is connected in mystical un- 
derstanding with the created world. It symbolizes the first act of cre-. 
ation; the b stands at the beginning of the basmala, the formula “in! 
the name of God," which opens the Koran. Not only the b but the dot, 
beneath it could be regarded as the point from which the movement 
of the created universe starts: it is the differentiating power after the 
perfect unity of the alif and has often been used asa symbol either of, 
the Prophet or of ‘Ali, who claimed, as Shia tradition maintains, “I am 
the dot beneath the b." Its shape shows that “when God created the 
letters, the b prostrated itself,” as Sari as-Saqati thought. As the letter of 
creatureliness, it prostrates itself at the side of the unqualified divine 
unity of Allah. 

Sanā'ī found a lovely explanation for the all-embracing greatness of 
the Koran: it begins with the letter b and ends with the letter s—that 
makes bas, "enough" (in Persian), and this word shows that the Koran 
is enough once and forever (SD 309). 

Among the other letters, one may mention that the w—which also: 
means "and"—symbolizes the relation between God and creation.!? It is 
the favorite letter of Turkish calligraphers, who even invented a Pro- 
phetic tradition, “Trust in the waw’s.’ 

A special role is attributed to the h, the last letter of the word Allah 
and the beginning of huwa, “He.” According to Baqlī (B 95), the lām 
is the beloved, turned into a lover through its own love in its own love; 
here the symbolism of the word Allah, with its two ls, becomes even 
more poignant. Rimi may have been thinking of speculations of this 
kind when he said, in a wonderfully simple image: 











I made my sides empty from both worlds, 
like the h I was seated beside the l of Allah. | 
(D 1728) 


| 
It is typical of Sufism that Ibn *Arabi, whose Kitāb al-mabādi” sein 
ghàyàt deals with the mysteries of the letters, visualized the divin 
ipseity, huwiyya, in the shape of the letter A, in brilliant light, on a 
carpet of red, the two letters hu shining between the two arms of the 
h, which sends its rays in all four directions.!? Such a vision of the 
divine in the form of a letter is characteristic of a religion that prohibits 
representation, particularly representation of the divine. The letter is, 


18. Johann Karl Teufel, Eine Lebensbeschreibung des Scheichs "Alī-i Hamādānķ 
(Leiden, 1962), p. 87n. | 

19. Henri Corbin, "Imagination créatrice et priére créatrice dans le soufisme d' Ibn 
Arabi,” Eranos-Jahrbuch 25 (1965):171. 
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in fact, the highest possible manifestation of the divine in Islamic 
thought. Ibn "Arabī's vision conforms, to a certain extent, to a descrip- 
tion of the degrees of meditation by the eighteenth-century Naqshbandi 
Sufi Nasir Muhammad "Andālīb in Delhi: 


He sees the blessed figure of the word Allah in the color of light written on the 


tablet of his heart and the mirror of his imagination. . . . Then he will under- 
stand himself opposite to this form or beneath it or at its right or left side, and 
he should strive to bring himself towards this light . .. . And whenever he finds 


himself in the middle of the rank of alif and làm, he must proceed and take his 
place between the two lēms, and then walk away from there, and bring himself 
between the lām and the h, and with high ambition he leaves this place too 
and sees himself in the middle of the ringlet of the h. At the beginning he will 
find his head in this ringlet, but eventually he will find that his whole self 
has found repose in this house and will rest there free from all affliction and 
perilous calamities.2° 


Thus, the highest stage the mystic can reach is to be surrounded by the 
light of the letter h. 

The mystics and poets have used a peculiar way of expressing their 
ideas by playing with the first letters of those concepts of which they 
wanted to convey the deeper meaning to their readers. When they speak, 
in early times, of the l of lutf, “grace,” and the q of qahr, “wrath,” this 
type of allusion is still very primitive. But rather soon meaningful com- 
binations were invented, like those with the letter g (gāf), the meaning 
of which is also “Mount Qaf,” the mythical mountain that surrounds 
the world, on which the Simurgh or *Anqà has its dwelling place. 
The q is mainly connected with the concept of qurb, "proximity," 
and the gāf-i gurb, the "first letter," or "Mount Qàf," of proximity, 
becomes a rather common expression—especially since this mountain 
is regarded as the station at the end of the created world, the place 
where man can find true proximity, qurb, on his way toward God 
(who, since *Attar, has sometimes been symbolized by the Sīmurgh). 
Another combination is that of q with gand‘at, “contentment”: the 
perfect Sufi lives, like the mythological bird, in the Mount Oāf of 
qana‘at. The letter ‘ayn was used in similar ways; its meaning is mani- 
fold: “eye,” “source,” “essence” —the word *ayn-i *afw means not only the 
letter ‘ayn with which the word ‘afw, “forgiveness,” begins, but also “the 
essence of forgiveness." 

Such speculations and wordplays served the Sufis even in defending 
highly difficult mystical definitions and philosophical positions. It is 
said that Sa‘duddin Hamiya regarded wilaya, “‘saintship,” as superior 
to nubuwwa, “Prophetship,” because of the different ranks of the letters 
w and n with which the respective words begin.?! But Simnàni opposed 
this view, which was in contrast to the general Sufi attitude, again on 
the basis of a letter speculation. It became a custom to seek deep mean- 
ing in each letter of the words designating mystical states and stations. 

20. Muhammad Nasir, Nāla-yi "Andalīb, 1:270. 

21. Marijan Molē, “Les Kubrawiyya entre Sunnisme et Shiisme," Revue des études 
islamiques, 1961, p. 100. 
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If we can believe the sources, the tenth-century Sufi Abi’]-Qasim Hakim | 
Samarqandi liked this kind of interpretation and explained the word 
namāz, "ritual prayer," as consisting of: 


n-—nusrat, "victory" 
m-—milkat, "reign" 
a—ulfat, "intimacy" 
z—2ziyüdat, "increase." ?? 


Later the Bektashis found secrets in the word farigat, “mystical Path”: ` 


t—[alab-i haqq à haqiqat, "seeking of Reality and Truth" . 
r=riyādat, “ascetic discipline” 
i=yol u din kardesi, "to be faithful in every respect toward ` 
'a brother of the way’ ” | 
q—4qaná'at, “contentment” 
=taslīm-i tàmm, "complete submission." 
(BO 100 f£) 


In the word hagigat, the g might mean gā”im billāh, “subsistent 
through God," and the t might point to tarbiya, "education"—it was 
unimportant to the simple Turkish dervishes if they confused Arabic 
and Turkish words and spellings. 

It is not surprising to learn that the Sufis, chiefly the theosophists, 
found similar secrets in the divine names. The name ar-Rahman, "the 
Merciful," points to God's life, knowledge, power, will, hearing, seeing, 
and word—the seven basic qualities of Allah, as Jili had seen them and ` 
as they were usually accepted in later Sufism. The name Allah was, of | 
course, interpreted in a similar way: ! 


alīf: the Only Real, 

I; His pure Knowledge of Himself, | 

l: His Knowledge of Himself through His all-embracingness, | 
which comprehends the illusionist appearances that seem , 
to be other than He, | 

the double / plus al is, then, the self-negation of every nega- | 
tion, 

the k: huwa, the absolutely unmanifested Essence in His Ip- | 
seity, and the vowelling u, the not-manifested world in 
the Nonmanifestation of the Only Real.?? 


These are ideas elaborated by the school of Ibn "Arabī. Much more 
attractive is the simple way in which Turkish friends explained to me | 
the secret of the tulip and the crescent, both typical of Turkish Muslim 
culture: tulip, lāle, and crescent moon, hilāl, are formed from the same 
letters as the word Allah (one alif, two lam, and one h) and have, like 
the divine name, the numerical value of 66. | 

22. A. Tahir al-Khāngāhī, Guzīda dar akhlāg u tasawwuf, ed. Iraj Afshar (Tehran, | 
1347 sh./1968), p. 47; see ibid., p. 69, for hikmat. 

23. Léon Schaya, La doctrine soufique de l’unité (Paris, 1962), pp. 47, 83. 
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Sometimes the mystics joked about the attempts to understand the 
real meaning of a word from the letters that made it up—g-! does not 
make a gul, “rose,” and the pain, dard, of true lovers is not expressed by 
d-r-d (S 330); nor is it love that is written “shq. These letters are nothing 
but a skin, a husk to veil the interior meaning from the human eye. 

The same interest in the mystical meaning of letters that led to the 
strange explanations of mystical words and of divine names is evident 
in a poetical form known in Ancient Eastern literature and throughout 
the Muslim world, mainly in later times. This was the Golden Alphabet, 
in which each verse begins with the following letter of the Arabic alpha- 
bet. There is no rule for the verse form; the verses may be written in 
long or short meters, with two or five or any number of rhyming lines. 
Sometimes, when the poet chooses short verses, all the lines of a single 
verse may begin with the same letter.*4 It was a form that could easily 
be memorized by anybody who tried to learn the alphabet itself, and 
that is why Turkish, Sindhi, Panjabi, and Pashto poets loved to explain 
their mystical doctrines and the mysteries of faith in the form of Golden 
Alphabets—the pupils would know forever that kh stands for khüdi, 
“selfishness,” s for salik, “wayfarer,” sad for sirāt al-mustagīm, "the 
straight path,” for Safi, and for sàft, "pure." Sometimes words beginning 
with the same letters were combined in a single verse, since alliteration 
was a frequently used poetical device, particularly in Sind. We may even 
find, in Muslim India, Golden Alphabets in honor of certain religious 
figures—a fine example is the Alif-name by the most skillful Persian poet 
at the Mogul court in the late sixteenth century, Maulana Qasim K&hi 
(d. 1582). This poem is composed in honor of ‘Ali ibn Abi Talib and 
abounds in puns and witty combinations.” In this kind of poetry, the 
imaginative power of religious and intellectual people found an outlet 
that, though sometimes appearing too playful, still conveys a feeling 
of very serious concern with the mystical and magical qualities of the 
Arabic letters, 

The Sufis themselves, as much as they boasted of their disinterest in 
worldly affairs, were usually very fond of letter-writing. The letters of 
the great masters of old, collected by their disciples, form a valuable 
source for our knowledge of mystical thought and practice. Even today 
mystical instruction through letters is practiced by some Sufi leaders. 
Junayd’s letters are a famous example of the cryptic density of early 
Sufi writing. Of special interest are the letters written by Hallāj and 
received by him from his followers; they were beautifully written, as 
the tradition asserts, on precious material, illuminated and colored, 
not unlike the artistically decorated books of the Manichaeans in Cen- 


24.A good Turkish example is Abdülbáki Gólpinarh, Melámilik ve Melámiler 
(Istanbul, 1931), p. 200. For Pashto, see H. G. Raverty, Selections from the Poetry of 
the Afghans (London, 1862), pp. 61 ff. Sindhi Golden Alphabets have been collected 
by Dr. Nabi Bakhsh Baloch in Tih akaryün (Hyderabad, Sind, 1962). 

25. Hadi Hasan, "Qasim-i-Kahi, His Life, Times and Works," Islamic Culture 27 
(1953): 99-131, 161-94; alif-name, pp. 186-89. 
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tral Asia. But Hallaj also knew that the true correspondence is spiritual, 
not by exchange of letters; he expressed that in his famous lines to his 
faithful friend Ibn Atā”: 


I wrote [to you], but I did not write to you, but 
I wrote to my spirit without letter.?8 


The imagery of letter-writing was used frequently by the Sufis—they 
wrote with the water of tears and the fire of the heart, and the tears 
washed off what the hand had written (L 249). These are the true letters 
that the knowing people understand; as Shibli says: 


My tears wrote lines on my cheeks, 
which someone has read who does not read well. 


(L 50) 
The language of tears is clearer than that of the written word; and the 
red tears—mixed with blood from constant weeping—form a commen- 
tary to the topic of “longing” on the parchmentlike yellow cheeks of the 
mystic. 

The complaint about friends who do not write is commonplace in 
Persian and related poetry. Even in an environment in which illiteracy 
prevailed, particularly among women, the motif of letter-writing and 
waiting for letters is used with amazing frequency. In the folk poetry of 
Sind the heroines always complain that no letter from the beloved has 
reached them—these letters are symbols for the signs of grace that the 
longing soul of the lonely mystic expects from God, which inspire him 
with new hope for union. It is natural that, in a civilization in which 
pigeon post was widely used, allusions to birds as letter-carriers are 
often found: the pigeon that is supposed to bring the letter from the 
beloved is often connected with the pigeons that live in the central sanc- 
tuary in Mecca. Thus the connection of the letter with the prayer sent 
by the faithful in the direction of the Kaaba in Mecca is understood, and 
the pigeon of the sanctuary may also convey the "letter" of divine grace 
to the patiently waiting Sufi. The traditional connection of the soul with 
the bird, and the designation of the mystical language as "language of 
the birds,” gives this imagery another overtone. 

The Sufi influence can be seen clearly in the field of calligraphy. ‘The 
mystics who loved to enter into the deeper levels of meaning when look- 


ing at the letters of the alphabet indulged in inventing surprising forms | 


from letters that seemed to be particularly meaningful. Arabic callig- 
raphy is the typical expression of a culture that outlawed the represen- 
tation of living beings, and the artists created very intricate patterns of 
floriated and lacelike plaited Kufi script on domes, minarets, and ob- 


jects of minor art. In the later Middle Ages the calligraphers devised | 


figures in which the verses of the Koran or words of mystical import 
were represented in a suitable form. They were written in mirror script, 


26. Louis Massignon, "Le diwan d'al-Hallàj, essai de reconstitution,” Journal 
asiatique, January-July 1931, muqatta*a no. 6. 
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reflecting one central truth of the Koran twice or fourfold. Or the artist 
created animals—horses, amusing little birds—from the words of the 
basmala or the Throne verse (Süra 2:256). In Turkey, the calligraphers 
—who were often members of the Mevlevi order—liked to shape the 
basmala as stork, a bird praised in Turkish, Persian, and Arabic folk- 
lore for its piety in performing the pilgrimage to Mecca. Sentences con- 
nected with ‘Ali, the “lion of God,” could be worked into the shape of 
a lion—a figure often found in Bektashi convents and all over the Shia 
world. A beautiful example of the living force of this mystical callig- 
raphy may be seen in a recent painting by the young Pakistani artist 
Sadiquain, who has, in the course of his new calligraphic representation 
of the Koran, written the words kun fayakün—''Bel and it becomes"—the 
words with which God created the world, in the shape of a spiral nebula 
of great spiritual power. 

A thorough study of the relations between calligraphy and Sufi 
thought would doubtless yield interesting results and contribute to a 
better understanding of some of the basic Sufi ideas as well as of Islamic 
art. 


APPENDIX 2 
THE FEMININE ELEMENT 
IN SUFISM 


“A pious woman is better than a thousand bad men” (S 271), 
says Sana°i, the Persian mystical poet who is, on the whole, not too favor- 
ably disposed toward the weaker sex. It was he who wrote that the con- 
stellation of ursa maior, called in Arabic banāt an-na‘sh, “daughters of 
the bier,” points by its very name to the fact that daughters are better on 
a bier than alive (S 658). 

Sanā'ī was not the only Sufi poet who expressed his aversion toward 
women, The ideal of the Sufi was always the “man” (Persian mard, 
Turkish er) or the “virtuous young man” (fatā or jawánmard). In these 
figures the high ambition of Sufism was best expressed. 

The attitude of Sufism toward the fair sex was ambivalent, and it can 
even be said that Sufism was more favorable to the development of femi- 
nine activities than were other branches of Islam. The sympathy of the 
Prophet for women, his numerous marriages and his four daughters, ex- 
cluded that feeling of dejection so often found in medieval Christian 


monasticism. The veneration of Fatima in Shia circles is indicative of | 


the important role that could be assigned to the feminine element in 
Islamic religious life. 

The very fact that the first true saint of Islam was a woman—the great 
lover Rabi‘a al-“Adawiyya’—certainly helped to shape the image of the 


ideal pious woman who can be praised in the most glowing terms (just 


because of her difference from the ordinary representatives of her sex!): 


“When a woman walks in the way of God like a man, she can not be 


called a woman" (T 1:59). To call a virtuous woman “a second Rabi‘a” 
was, and still is, quite common among the Muslims. 

History shows, however, that Rabi‘a was no exception, though she was 
credited with introducing the concept of pure love into the austere as- 


cetic outlook of early Sufism. Margaret Smith has collected the material 
about the lives of some of Rabi‘a’s contemporaries, saintly women who | 


lived in the late eighth century in Basra and in Syria. Among them are 


Maryam of Basra and Rihana, “the enthusiastic” (al-wdliha), and many — 


others who were known as “ever weeping, fearful, and who make others 
weep” (N 61). They might even become blind from constant weeping, 
so that their hearts’ eyes might see better. 


Some of the female descendants of the Prophet, like Sayyida Nafisa | 


1. Margaret Smith, Rabia the Mystic and Her Fellow-Saints in Islam (Cambridge, 


1928), gives much information about the role of women saints in Islam. 
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(d. 824), excelled by their virtue and piety; her tomb in Cairo is still 
visited by the faithful. The same holds true for Sayyida Zaynab, whose 
sanctuary in Cairo is visited so often that it even provides the setting for 
two modern Egyptian novels, as Muhammad Mustafa Badawi has shown 
in a fine study.? 

Apparently women were allowed to attend the meetings of Sufi preach- 
ers. The daughter of Abii Bakr al-Kattani, the mystic, expired during a 
session in which Nari, the enraptured Sufi, spoke about love, and three 
men died with her (N 623). A considerable number of women of the 
ninth and tenth centuries are mentioned in the Arabic and Persian 
sources for their extraordinary achievements in piety and mysticism. 
And there were even women mystics who were guided by Khidr himself 
and received spiritual instruction from him (N 332). 

In addition to these ascetics and mystics, in addition to these women 
who excelled as traditionalists, as calligraphers, or as poets, mention 
must be made of those who were married to the leading Sufis of their 
time, The pious Ràbi'a the Syrian, wife of Ahmad ibn Ab?l-Hawari 
(N 617), was noted for her constantly changing mystical states, which she 
expressed in lovely verses. In later times, the wife of al-Qushayri—daugh- 
ter of his mystical master Abū "Alī ad-Daqqáq-is noted for her piety 
and learnedness; she was also a well-known transmitter of Prophetic 
traditions. 

In the formative period of Islam, the most impressive figure among 
the married Sufi women is, no doubt, Ahmad Khidriya’s wife Fatima of 
Nishapur (d. 849). She consorted with Dhü?n-Nün and Bayezid Bistami 
and seems to have guided her husband in religious and practical matters 
(cf. T 1:285; H 120). It is said that Dhü?n-Nün once refused a gift sent by 
her because it was given by a woman; she informed him that the true Sufi 
is he who does not look at the secondary causes—in this case a female— 
but at the Eternal Giver (N 620). The most famous story told about her 
is that she used to discuss mystical subjects freely with Bayezid Bistami; 
during the discussion she would lift her veil without restriction, until the 
day came that the great saint remarked that her hands were stained with 
henna. From that moment onward free spiritual conversation was no 
longer possible between the two mystics, for “the world” had interfered. 
This story has often been told in different contexts, and it may well be 
that a legendary motif was applied to Fatima, whose figure is, in any case, 
rather oscillating, Sana7i tells a similar story: a man crossed the Tigris 
every night in order to see his beloved until, one night, he became aware 
of a mole on her cheek; that night she warned him not to swim back lest 
he drown, because he had left the realm of pure spiritual love (S 331). 

Other Sufis were not as lucky as Ahmad Khidrüya. In fact, the his- 
torians enjoy telling stories about saints who were married to perfectly 
dreadful women, the prophet Jonah being the first example of this group 


2. Muhammad Mustafa Badawi, “Islam in Modern Egyptian Literature,” Journal 
of Arabic Literature 2 (1971), pp. 154 ff. 
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(Job is also sometimes cited). These stories are more or less explicit illus- 


trations of the much-discussed problem of whether or not a Sufi should ` 


lead a celibate life, and the authorities in favor of celibacy indulge in 
describing the horrors and dangers of married life. Some of the mystics 


were absolutely antagonistic to or disinterested in women, even to the | 


point that they would not touch food cooked by a woman (N 576). Thus, 


married life could be considered, by some, as a substitute for the hellfire | 


the saint may escape when patiently enduring the afflictions brought 
upon him by a nasty, misbehaving, or talkative spouse (even now some 
spiritual directors will tell their disciples to get married, for "the afflic- 
tions that wait for you will certainly lead you on the way toward God"). 
Rümi tells, tongue in cheek, the story of Kharaqàni and his wife (M 
6:2044-129): An adept wanted to join the disciples of this great Persian 
saint, but when he reached the saint's house, Kharaqani's wife treated 
him very badly and told him all kinds of stories about her good-for- 
nothing husband. The young man, disillusioned, went into the forest 


and found the sheikh, riding on a lion and using a snake as a whip. That | 





is how he was rewarded for the patience he had shown under his railing | 


wife's constant pressures. 


The women in stories like this remind the reader of a tendency found ` 


in both classical Sufism and medieval Christianity, the tendency to 
equate the "world" with a woman. This world is like an old hag who 
paints her ghastly and toothless face, even putting some scraps from a 
torn, illuminated Koran upon it to hide her wrinkles. Thus she tries to 
seduce men (M 6:1222-36, 1268-92) and is like “a stinking crooked old 


female who kills every day thousands of husbands” (U 39), a lecherous ` 


prostitute, faithless and mean, a mother who devours her children. That 
idea was expressed first in the sermons of the austere preacher Hasan al- 
Basri, but it was frequently used by later authors like Ghazzali, ‘Attar 
(R 46), and even Rimi. On the other hand, a later saying attests, “He 
who seeks the world is female,” i.e., he suffers from all the impurities of 
a woman, which make union with the beloved impossible. 


The ascetic should not care for this woman “world” but "throw the | 


stone ‘Poverty is my pride’ into her mouth and divorce her thrice” (B 
472). Essentially, the world is not even worth looking at: “This world is 
a bride: whosoever loves her, adorns her and combs her hair. The ascetic 
blackens her face. But he who has attained to mystical knowledge is 
completely possessed by God and does not care at all for her,” says Yahya 


ibn Mu'àdh (L 39), who is a good translator of the mystical attitude to- | 


ward the things "outside God.” 


The nafs, the lower soul, which is, so to speak, the individual repre- | 


sentative of the world and its temptations, is also sometimes compared to 
a woman who, by her ruses, tries to ensnare the pure spirit and thus 
bring him down into the trap of worldly life. Rimi illustrates this idea 


amusingly in his story of the enamored she-mouse who tries to seduce a 


3. See Tor Andrae, Islamische Mystiker (Stuttgart, 1960), pp. 55 ff. 
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frog (M 6:2665 ff.). The fact that the word nafs is feminine in Arabic 
makes this comparison both easy and apt. The “animal quality” prevails 
in woman (M 5:2465); the nafs can be regarded as the mother, the in- 
tellect as the father, of man (M 6:1436). Many a Sufi would join Rūmīs 
hero in his exclamation: "First and last my fall is through woman” (M 
6:2799), which sounds almost like a medieval Christian monk's sigh. 
Though some of the sayings about women found in the Islamic tradition 
are anything but friendly (even a woman's dream is considered less true 
than a man's dream because of her lower intellectual capacities) (M 
6:4320), the Muslims scarcely reached the apogee of hatred displayed by 
medieval Christian writers in their condemnation of the feminine ele- 
ment. Eve was never made responsible for the fall of Adam, and the often 
repeated Christian accusation that “woman has no soul according to 
Islam” has no basis in the Koran or in the classical tradition. 

The Sufis were well aware of the positive aspects of womanhood. Some 
of the Koranic tales could serve as beautiful illustrations of the role of 
women in religious life. The most famous example is that of Potiphar's 
wife as told in Süra 12: the woman completely lost in her love of Joseph 
is a fine symbol for the enrapturing power of love, expressed by the mys- 
tic in the contemplation of divine beauty revealed in human form. The 
ecstasy of love leads everyone who experiences it into the same state as 
the women at Zulaykha’s table who cut their hands when gazing at the 
overwhelming beauty of her beloved. Thus, Zulaykha has become, in 
Sufi poetry, the symbol of the soul, purified by ceaseless longing in the 
path of poverty and love. Her story was given its classical poetic form by 
Jami; a very fine example in the Turkish-speaking world is the epic 
written by Hamdi (d. 1503), in which Zulaykha sings her longing in pro- 
foundly moving verses, having lost every trace of self-will in the hands 
of this primordial and eternal love. 

The Sufis particularly loved Mary, Maryam, the immaculate mother 
who gave birth to the spiritual child Jesus. She is often taken as the 
symbol of the spirit that receives divine inspiration and thus becomes 
pregnant with the divine light. Here the purely spiritual role of the 
female receptacle is fully accepted, and few stories can compete in tender- 
ness with Rūmī's description of the annunciation as told in the Math- 
nawi (M 3:3700-85). The veneration shown to Mary’s alleged tomb 
near Ephesus proves that the deep love for the model of purity who is so 
often invoked in mystical poetry is still a living force in Islamic countries. 

The strong, untiring faith of Muslim women has played, and still 
plays, an important role in the formation of the Muslim community, 
The Koran speaks repeatedly of the muslimün wa muslimát, mu?minün 
wa mwminát, the “Muslim men and women," "the faithful men and 
women." The same religious injunctions are valid for both sexes, and 
one may assume that even in our day women are usually more concerned 
with ritual prayer and fasting than the average man in a Turkish or 
Pakistani household. 

Many stories are told about pious sons who carried their aged mothers 
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on their shoulders to enable them to partake in the pilgrimage to Mecca. 
It would be worthwhile to study the role of the mothers in the biog- 
raphies of the Sufis. Although the energetic mother of Majduddin Bagh- ` 
dādī, herself an accomplished physician (N 424; see p. 101), is certainly an | 
exception, many religious leaders admitted that they received not only | 
their first religious instruction but also their preliminary training in the 
mystical path from their mothers. Did not the Prophet say: "Paradise : 
lies at the feet of the mothers”? A nice story that illustrates this point is - 
that of Ibn Khafif, whose devout mother was blessed with the vision of 
the laylat ul-qadr, the Night of Might in the end of Ramadan, during 
which heavenly light fills the world and becomes visible to the det ` 
who have reached the highest illumination (X 205). In spite of his per- , 
petual ascetic practices, her son was not graced with such a vision. | 
Whether it be Farid Ganj-i Shakar's mother in India or "Abdu?1-Oādir 
Gīlānī's mother and aunt (N 628), there is no doubt that many elderly 
women in the families contributed to the spiritual formation of some of 
the great Sufi leaders. 

In this context one should not forget the role assigned by Sufi legends 
to the “old woman” who suddenly appears and warns or instructs the 
adepts in some mystical problems (cf. MT 243). And she may be praised 
for her high ambition, which induces her to bid when Joseph is sold, for 


It is enough for me that foe and friend should say: 
This woman is among those who would buy him— 


she has at least attempted to reach the beautiful beloved (MT 17), | 
though she knows that her case is hopeless in the eyes of men. 

The same tendency is seen in the old woman- particularly the poor 
widow—who becomes the prototype of the oppressed in Persian mystical 
and mystically tinged poetry. Her prayer can stop armies, her complaint 
can change a ruler's mind (S 557), and her appeals to the religious law 
are always heard, since the Koran teaches respect and affection for 
widows and orphans. The “faith of the old women of the Muslim com- 
munity” is often favorably contrasted with the hairsplitting discussions 
of intellectual theologians. Many a simple soul among them found sal- 
vation through sheer love and faith. How touching is the legend of 
Lalla Miminah in the Maghreb! She was a poor negro woman who 
asked the captain of a boat to teach her the ritual prayer, but she could | 
not remember the formula correctly. To learn it once more, she ran be- 
hind the departing boat, walking on the water. Her only prayer was: 
"Mimünah knows God, and God knows Mimünah." She became a saint, 
greatly venerated in North Africa. | 

Quite different from this simple soul is another woman saint of the. 
western Islamic world, a mystical leader who educated one of the great- 
est mystical thinkers of Islam for two years. This was a certain Fātīma of: 
Cordova, who, in spite of her age of ninety-five years, was beautiful and: 
fresh like a young girl (N 629), completely transformed by divine love. 

A first and decisive meeting with a woman who radiated divine beauty 














THE FEMININE ELEMENT IN SUFISM / 491 


as if she were transparent may have prepared the ground for Ibn "Arabī's 
inclination to perceive the divine through the medium of female beauty 
and to see the female as the true revelation of God’s mercy and creativity. 
He composed his love lyrics in Mecca under the spell of a young Persian 
lady. The closing chapter of the Fusūs al-hikam, that on the Prophet 
Muhammad, centers around the famous tradition according to which the 
Prophet was given a love for perfumes and women and joy in prayer. 
‘Thus, Ibn ‘Arabi could defend the idea that “love of women belongs to 
the perfections of the gnostics, for it is inherited from the Prophet and 
is a divine love” (R 480), Woman reveals, for Ibn ‘Arabi, the secret of 
the compassionate God. The grammatical fact that the word dhdt, "es. 
sence,” is feminine offers Ibn ‘Arabi different methods to discover this 
feminine element in God. His viewpoint has been condensed by Reynold 
A. Nicholson in commenting upon a relevant passage by Rimi, who at- 
tested that the creative activity of God reveals itself best in women and 
that one might even say that "she is not created but creator" (M 1:2437). 
Ibn *Arabi thinks: 


God can not be seen apart from matter, and He is seen more perfectly in the 
human materia than in any other, and more perfectly in woman than in man. 
For He is seen either in the aspect of agens or in that of patiens or as both simul- 
taneously. Therefore when a man contemplates God in his own person in re- 
gard to the fact that woman is produced from man, he contemplates God in the 
aspect of agens, and when he pays no regard to the production of women from 
himself he contemplates God in the aspect of patiens, because as God's creature 
he is absolutely patiens in relation to God, but when he contemplates God in 
woman he contemplates Him both as agens and patiens. God manifested in the 
form of woman is agens in virtue of exercising complete sway over man's soul 
and causing man to become submissive and devoted to Himself, and He is also 
patiens because inasmuch as He appears in the form of women He is under the 
man's control and subject to his orders: hence to see God in woman is to see 
Him in both these aspects, and such vision is more perfect than seeing Him in 
all the forms in which He manifests Himself. (MC 1:155-56) 


Ibn ‘Arabi did not hesitate to admit the possibility that woman may be 
found among the abdál, the Forty (or Seven) in the hierarchy of saints 
(N 615). 

Ibn *Arabi's contemporary, the Egyptian poet Ibn al-Fārid, used the 
feminine gender in his mystical odes when talking of the divine beloved. 
The names of his heroines—Layla, Salma, and many others—become, in 
his verses, symbols of divine beauty and perfection. 

In Persian literature, the contemplation of the divine in the form of 
woman has been symbolized best in the originally Arabic story of Layla 
and Majnün: Majnün, completely absorbed in his love of Layla, be- 
comes demented; the equation of love with loss of intellect, the substitu- 
tion of rapture for reasoning was, as we have seen, a typical aspect of 
mystical experience. Majnün sees in Layla the absolute beauty, even 
though the caliph may tell him that there are thousands of women more 
beautiful in the world. The eye of love, nevertheless, sees only one 
beauty, in contrast to the eye of intellect, which cannot perceive divine 
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beauty in created forms (this is the case with Satan, who refused to fall 
down before Adam because he failed to recognize the divine spark in | 
him). Majnün sees Layla everywhere; every brick of her house is sacred, 
he kisses the paws of the dogs that have passed through her lane, and | 
eventually he becomes so completely united with her that he is afraid 
of bloodletting because “it may hurt Layla" when the needle touches his 
skin. This complete unification leads to an absolute isolation—he no 
longer wants to see her, because her corporeal appearance might disturb | 
the absoluteness of his heart's vision. Majnün, becomes, thus, the mysti- 
cal lover who sees God everywhere and has found him not outside him- 
self but in the innermost corner of his own heart. | 
The other classic example of the role of women in mystical love theo- | 
ries is that of the story of Sheikh San‘in told by ‘Attar. The pious | 
mystical leader falls in love with a Christian maiden, leaves everything 
connected with Islam, and herds his beloved’s pigs (but is eventually | 
brought back into his old state of piety through the constant prayer of | 
his aggrieved disciples). Here, the rapture is produced by a beloved ob- 
ject that should, essentially, be repellent to the pious ascetic, The story 
of Sheikh San‘an symbolizes that frenzy of love that is beyond all bounds, 
be they religious, social, or communal, a frenzy that defies logical rea- 
soning and carries the lover into a state that he himself would never 
have anticipated. Historical cases of such love occur occasionally in | 
Muslim mysticism, the object usually being a Christian or a Hindu boy, 
persons who have become stereotypes in Persian poetry as well. But in 
‘Attar’s story the eternal beauty reveals itself once more in feminine | 
form, and the experience of Sheikh $an‘an is so deep as to change the 
whole course of a “normal” orthodox life into sheer surrender in love. 
That is why San‘an exchanging the rosary for the infidel’s girdle be- 
came a favorite symbolic figure in later Persian and related poetry when- | 
ever the power of love needed to be adequately described. 
To turn from the field of high mystical speculations and classical lit- 
erature back to everyday life: Sufism, more than stern orthodoxy, offered 
women a certain amount of possibilities to participate actively in the 
religious and social life. In the later Middle Ages, the chronicles tell | 
about convents where women could gather in pursuit of the mystical. 
path or of religious life in general. In Mamluk Egypt, these convents | 
had a shaykha who led the congregation in service and prayer. One of 
those convents was a refuge for divorced women, who could stay there 
until they found an opportunity for remarrying. | 
A number of Sufi orders had women attached to them as lay members. 
Although some of them do not allow women inside the sanctuaries, the | 
The order that granted the greatest opportunities to women was the 
love and enthusiasm of the female adherents is, as a rule, very ardent. 
Bektashi in Ottoman Turkey. Here, they were absolutely equal with | 
men; they had to undergo the same ceremony of initiation and joined. 
in the common festive meals and gatherings—a custom that has lent it-. 
self to accusations of immorality against the Bektashis. | 
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From the earliest times on, wealthy women are mentioned as bene- 
factors of Sufi masters or institutions or of whole groups of dervishes. 
They would endow the khangahs with food and money (the faithful 
Bibi Fatima supported Abii Sa‘id ibn Abrl-Khayr and his disciples in 
the early eleventh century, and one of Aurangzeb’s daughters offered a 
whole complex of buildings to Mir Dard in eighteenth-century Delhi). 
The role of women sponsoring Sufi activities deserves special attention, 
and its importance should be underlined; it was in this field that pious, 
well-to-do women found an outlet for their energies and could do much 
good in social service, in founding khangdahs, or in contributing to the 
growth of extant facilities for the dervish community. As a reward for 
their help, they might find consolation and spiritual uplift in the gather- 
ings of the mystics. These kinds of feminine activities—such as looking 
after individual mystics, inviting Sufi gatherings to their homes—can 
still be witnessed in some parts of the Muslim world. 

Names of women saints are found throughout the world of Islam, 
though only few of them have been entered into the official annals. 
But the popular imagination often invented tender legends that even- 
tually resulted in the emergence of a new woman saint. Anatolia can 
boast of a large number of small shrines where more or less historical 
women are buried—simple village girls and noble virgins, whose very 
names often suggest sad or romantic stories. They are visited by women 
to express special wishes connected with conjugal life, children, and 
similar problems, The same is true in Iran. North Africa is also rich in 
sanctuaries devoted to women saints; but the area in which women 
saints flourished most is probably Muslim India. Suffice it to mention 
Shah Jihan’s eldest daughter Jihānārā who, together with her luckless 
brother Dārā Shikóh, joined the Qàdiriyya and was highly praised by 
her master Molla Shah. Her writings prove her deep understanding of 
mystical problems. The sister of Jihanara’s and Dara’s first mystical 
guide Mian Mir, Bibi Jamāl Khātūn (d. 1639), was one of the outstand- 
ing saints of the Qadiriyya order during its formative period in the 
Punjab. 

In all the provinces of Muslim India and Pakistan one may see shrines 
of women saints to which men are not admitted (which is true for other 
parts of the Islamic world as well). I vividly remember my visit to one 
such small shrine in Multan, decorated with lovely blue and white tiles; 
the cheerful women in charge of the tomb were no less greedy than the 
guardians in many other sacred places. 

The province of Sind, generally famous for its saint worship, is par- 
ticularly rich in legends connected with women saints, as the critical ob- 
server Richard Burton long ago observed: ‘To the credit of the Sindhi 
it must be said that they do not refuse to admit the religious merits of 
the softer sex.” * He speaks of the fagīrāņī (feminine for faqir): "a few 
of them occasionally rise to the high rank of a murshid"; and his remarks 


4.Sir Richard Burton, Sind and the Races That Inhabit the Valley of the Indus 
(London, 1851), p. 230. 
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about one of the most famous saints in the province, Bibi Fatima Haj- 
rani, a háfiza who performed many miracles, are corroborated by the 
numerous books devoted by Sindhi scholars to the religious life of their 
country. As elsewhere in the Muslim world, we find in Sind whole groups 
of women saints, like the haft *afifa, "the Seven Chaste," who escaped a 
group of attacking soldiers and were swallowed by the earth before their 
virtue could be touched, or the mukhaddarat-i abdaliyya, “the veiled 
women in the rank of abdàl," and countless others. 

In the province of Sind, as well as in Punjab, a special aspect of mysti- 
cal appreciation of women can be observed that is rarely encountered in 
other parts of the Muslim world, i.e., the representation of the longing 
soul in the form of a woman. Now and then, as has been pointed out, the 
image of love between two men—so frequent in Persian poetry—was 
changed into a love of the divine as symbolized in woman; but a repre- 
sentation of the longing soul in the image of a woman occurs only rarely, 
as in the Koranic cases of Zulaykha and Mary. In the western part of 
Muslim India, however—from Sind to Kashmir—the poets followed the 
Hindu tradition, which describes the soul as the longing girl, a faithful 
wife, or a loving bride. The classical example in Hinduism is the legend 
of Krishna and the gopis, the cowherd-girls (not to mention the whole 
complex of Shakti mysticism in Indian tradition). Sikh mysticism, too, 
has adopted this imagery. The ginan—sacred songs of the Ismaili com- 
munity of Indo-Pakistan—also depict the soul as a loving female. The 
earliest Urdu-writing Sufi poets—like Sayyid Muhammad Jiw Jan in the 
seventeenth century—knew this bridal symbolism; but it is used mostly 
in the mystically interpreted folk tales of Sind and the Punjab. 

The tragic heroines of the Sindhi and Panjabi folk tales—like Hīr, 
Sassuī, Sohnī, and many others—represent the human soul in search of 
the beloved, a beloved to whom she can be united only by endless suf- 
fering and eventually through death on the Path. The disobedient 
woman—the lower soul—sits in her lowly hut, covered with rags, wait- 
ing for her husband to come and veil her once more in his inexhaustible 
mercy and lovingkindness; the faithful wife expects His return from dis- 
tant islands, to bring precious gifts and spices, i.e., the graces He bestows 
upon those who love Him to the exclusion of everything else. Even in | 
the popular poetical genre of the bārāmāsa, poems dealing with the 
peculiarities of the twelve months and the feeling of the lover in each | 
of these months, or in the “Golden Alphabets” composed by Sindhi and | 
Panjabi folk poets, the soul is the bride and God—or the Prophet Mu- | 
hammad-the longed-for bridegroom. This symbolism allows the poet ` 
to give delicate expression to those sentiments of love, yearning, fear, 
and hope that constitute the main topics of classical Sufi poetry in a lan- 
guage that overflows with tenderness and intense, genuine longing. ‘The 
Western reader—used to the imagery of the “Song of Songs” and to | 
medieval Christian bridal mysticism—can more easily appreciate and en- 

5.ISjàzul Haqq Quddüst, Tadhkira-yi sufiya-yi Sind. (Karachi, 1959), p. 334; see | 
Azam Tattawi, Tuhfat at-tāhirīn, ed. B. A. Durrani (Karachi, 1956), pp. 91, 138, 175. 
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Joy these expressions of Sufi experience than he can the usual symbolism 
of Persian and Turkish mystical poetry. 

It is interesting to note how one of the Indo-Persian mystics, Mir 
Dard's father, Muhammad Nāsir "Andalīb, used this bridal symbolism 
in his Persian prose work Nala-yi "Andalib. Nasir ‘Andalib thought very 
highly of pious women, some of whom "have surpassed many men in 
learning and mystical knowledge and love and charity.’ He is sure that 
they, too, will be blessed with the vision of God in the otherworld. But 
he, too, held that the wife should regard her husband as the representa- 
tive of the Lord, and he quotes the alleged Prophetic tradition: “If it 
were permissible to prostrate oneself before anyone but God, I would 
say that the wives should prostrate themselves before their husbands” 7— 
a sentence that is reminiscent of the Hindu ideals of marriage, accord- 
ing to which the husband is, indeed, the representative of divine power. 
In an allegory, Muhammad Nasir confronts his readers with this idea. 
Dwelling upon the traditional theory of man as the place of manifesta- 
tion of the various divine names and as microcosmos, he uses these ideas 
in the context of bridal mysticism: in the moment of the consummation 
of marriage, the virgin recognizes in her husband the qualities of tre- 
mendous majesty instead of the mercy she had seen in him before; but 
he explains to her that this seeming cruelty of his of wounding her body 
is nothing but the proof of highest love and “naked union.” ® Here, the 
Indian tradition of the bridal soul and the Muslim tradition of union 
through complete surrender in suffering are blended in a strange way. 

It is remarkable that in modern times Sufi teaching is, to a large ex- 
tent, carried on by women again. Not only does the interest in the mysti- 
cal path—modernized as it may be—apparently appeal more to women, 
who hope to find a more “romantic” or poetic expression of religious 
feeling than that offered by traditional religious forms, but some of the 
most genuine representatives of mystical tradition, directors of souls, in 
Istanbul and Delhi (and probably in other places as well) are women, 
who exert a remarkable influence upon smaller or larger groups of seek- 
ers who find consolation and spiritual help in their presence. 

The verse about Rabi‘a quoted by Jàmi (N 615)—who was, in general, 
not too favorably inclined to women—is still valid in this respect: 


If all women were like as the one we have mentioned, 

then women would be preferred to men. 

For the feminine gender is no shame for the sun, 

nor is the masculine gender an honor for the crescent moon. 


6. Muhammad Nasir, Ndla-yi SAndalib (Bhopal, 1309 h./1891-92), 1:832. 
7. Ibid., 1:578. 
8. Ibid., 1:560. 
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INDEX OF KORANIC 
OUOTATIONS 


Sūra 1, Fatiha, al-Hamd, 153-54, 207, 208 

Süra 2:1, alif-làm-mim, 416; 2:28, institu- 
tion of divine vicegerent, 34, 193; 2:31, 
He taught the names, 188; 2:109, 
Whithersoever ye turn, 25, 147, 376; 
2:111, Be, and it becomes, 425; 2:148, 
God is with those who show patience, 
124; 2:256, the Throne verse, 425 

Sūra 3:30, He elected Adam, 16, 377; 3:36, 
Thou shalt not speak unto man, 15; 
3:163, Do not call them dead, 136; 3:190, 
signs for "those with hearts," 192 

Süra 4:82, Who obeys the messenger, 
obeys God, 223; 4:169, Jesus... a spirit 
from Him, 378 

Sūra 5:5, I approved for you Islam as re- 
ligion, 378; 5:59, They do not fear the 
blame ...and He loves them, and they 
love Him, 25, 40, 86, 138 

Sūra 6:10$, The sights do not reach Him, 
25 

Sūra 7:12, "I am better than he," 66; 7:54, 
God's mercy is with those who do well, 
20; 7:55, rain clouds as signs of mercy, 
217; 7:138, forty-day preparation of 
Moses, 103; 7:156, the illiterate Prophet, 
26, 218; 7:171, Am I not your Lord, 
alastu, 24, 58, 172; 7:179, They are like 
animals, 141, 282 

Sūra 8:17, You did not cast, 144 

Sūra 10:63, God's friends, no fear upon 
them, and they are not sad, 199 

Sara 12, Yusuf, 299, 429; 12:45 interpre- 
tation of dreams, 378; 12:53, the soul 
inciting to evil, 112 

Sūra 19:28, Verily by recollecting God 
the hearts become peaceful, 167 

Sūra 14:24, A good word is like a good 
tree, 134 

Sūra 15:29, I breathed into him from My 
spirit, 188, 378 

Süra 17:1, Who traveled by night with His 
servant, 27, 218, 220; 17:72, We hon- 
ored the children of Adam, 377; 17:110, 
Be not loud-voiced in thy worship, 167 

Stra 18, The Cave, 105, 190, 202, 204; 18: 
10, When the young men sought refuge 
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in the cave, 246; 18:65, Knowledge from 
Us, 18, 193; 18:109, If the ocean were 
ink, 316, 411 

Sūra 19:2, When he called upon his Lord, 
15; 19:25 fresh, ripe dates, 160 

Süra 20, Tà-hàá, 416; 20:11-21, dialogue 
between God and Moses, 41; 20:12, 
Put off thy shoes, 264, 378; 20:14, I am 
God, 49 

Süra 21:69, the fire was made "cool and 
pleasant,” 79, 377; 21:107, We sent him 
as a mercy for the worlds, 217 

Süra 24:35, the Light verse, 96, 214 

Süra 27:1, Tà-sin, 69, 416; 27:34, When 
kings enter a city, 180; 27:90, You see 
the mountains, 181 

Sūra 33:40, Recollect God often, 167; 
33:72, We offered the trust (amāna), 
188, 381 

Sūra 35:16, You are the poor, and He is 
the Rich, 120 

Süra 37:107, And we released him by a 
mighty slaughtering, 377 

Süra 38:72, We breathed into him, 188, 
378; 38:75, I created him by My hands, 
377 

Süra 39:23, whose breast was extended for 
Islam, 192 

Süra 40:62, Pray, and I shall answer, 156 

Sūra 41:58, Our signs in the horizons and 
in themselves, 188, 189, 308 

Süra 49:7, God has made faith beloved 
to you, 192 

Süra 50:16, Closer than the jugular vein, 
25, 117, 133, 189, 386 

Süra 51:21, God has put signs, 25 

Süra 53, The Star, 221; 53:9, the distance 
of two bows, 221; 53:11, The heart 
(fu”ād) did not lie, 192 

Süra 54:1, The moon was split, 217 

Süra 55:20, a barrier which they cannot 
transgress, 192; 55:26, Everything is 
perishing save His face, 30, 380 

Sūra 56:78, in a hidden book, 361; 56:95, 
certain truth, 142 

Süra 61:6, a messenger after me, with the 
name of Ahmad, 224 
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Sūra 62:5, like the donkey who carries 
books, 18, 140 

Sūra 68:1, Nan, and By the Pen, 416 

Sura 75:2, the blaming soul, 86, 112 

Stra 78:41, I wish I were dust and ashes, 
31 

Sūra 79:24, I am your highest lord, 66; 
79:84, at-tàmmat al-kubrá, the greatest 
affliction, 254; 79:40, who hindered his 
nafs, 112 


Süra 89:27, O you soul at peace, return to 
your lord, 112 

Süra 91, By the sun, 218 

Süra 92, By the night, 218 

Sūra g3, By the morning light, 218 

Stra 96:19, Prostrate and draw near, 153 

Sūra 102:7, the eye of certainty, 142 


Süra 105, allusion to Abraha, the lord of ` 


the elephant, 113 
Sura 112, confession of God’s unity, 176 





INDEX OF PROPHETIC 
TRADITIONS 


(The AM citation gives the location of the full Arabic text of the tradition in Badi*uz- 
Zaman Furtizanfar's Ahddith-i Mathnawi [Tehran, 1334 sh./1955)].) 


HADITH 


Beware of the firdsa of the faithful, 205 
(AM no. 33) 

Die before ye die, 70, 135, 320, 392 (AM 
no. 352) 


Could the reedflute sing . . . , allusion to: 
The faithful is like the flute, 116 (AM 
no. 728) 


The faithful is the mirror of the faithful, 
228 (AM no. 104) 

The first thing God created ..., 215 (AM 
no. 342) 

First tie your camel’s knee, 120 (AM no. 
20) 

Gabriel not to answer the prayers im- 
mediately, 158 (AM no. 730) 

God and His messenger should be more 
beloved to the faithful than anything 
else, 131 

God created Adam in His form, 188, 225, 
417 (AM no. 346) 

God has not created anything he loves 
more than Muhammad and his 
family, 70 

God has seventy thousand veils of light 
and darkness, 96 (AM no. 128) 

God is beautiful and loves beauty, 291 
(AM no. 106) 

God kneaded Adam forty days, 16, 188 
(AM no. 633) 

God made dear to me perfume and 
women, 272, 431 (AM no. 182) 

God’s grace precedes His wrath, 128 
(AM no. 54) 

The heart of the faithful is between two 
fingers of the Merciful, 197, 415 (AM 
no. 1$) 

Hunger is God's food, 115 (AM no. 460) 

I cannot reckon up Thy praise, 126, 162, 
222 (AM no. 9) 

I feel the breath of the Merciful coming 
from Yemen, 28, 262 (AM no. 195) 
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If it were permissible to prostrate oneself 
before anyone but God, 435 

If ye knew what I know, 31 (AM no. 157) 

If you had trust in God as ye ought, 118 
(AM no. 535) 

I have a time with God, 220 (AM no. 
100) 

I saw Gabriel in the form of Dahya 
al-Kalbi, 290 

I saw my Lord in the most beautiful 
form, 290 

I saw my Lord... with his cap awry, 290 

I take refuge with Thee from knowledge 
that profiteth naught, 17 

I was a prophet when Adam was still 
between water and clay, 215 (AM no. 
301) 

Knowledge (‘ilm) is the greatest veil, 140 

Man is with him whom he loves, 141 
(AM no. 482) 

Men are asleep, and when they die they 
awake, 382 (AM no. 222) 

Miracles are the menstruation of men, 
212 

The most afflicted people are the 
prophets, 136 (AM no. 320) 

My eyes sleep, but my heart is awake, 27 
(AM no. 188) 

My shaytán has become a Muslim, 11$, 
196 (AM no. 459) 

O Lord, keep me one day full fed and one 
day hungry, 15 

O Lord, Thou hast commanded me to be 
grateful (prayer of Moses), 164 

Paradise lies at the feet of the mothers, 
430 (AM no. 488) 

The Pen has dried up, 197, 414 (AM no. 


97 
Poverty is blackness of face, 123 
Poverty is my pride, 121, 428 (AM no. 54) 
The prayer of the sitting man is worth 
half of that of the standing person, 149 
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Predestination is the secret of God, 196 

Qualify yourselves with the qualities of 
God, 6, 142 

Red rose created from Muhammad's 
perspiration during the ascension, 222 

Red rose is part of God's glory, 222, 299 

Religion consists of good advice, 100 
(AM no. 282) 

Repentance is a door from the West, 110 
(AM no. 390) 

Ritual prayer is mi*ráj, 148, 218 

Ritual prayer is the key to Paradise, 148 

Satan sits in the blood of Adam's children, 
1 

The shari*a are my words...,99 

The sheikh in his group is like the 
prophet in his people, 101, 237 (AM 
no. 224) 

The son is part of his father, 103 

The spirits are like armies, 102 (AM no. 
192) 

Thy light has extinguished my flames, 8o, 
215 (AM no. 134) 

Trust in the waw's, 420 

Water, verdure, and a beautiful face, 290 

When someone has no sheikh, Satan 
becomes his sheikh, 103 (AM no. 73) 

Wherever your rizq is=The rizq seeks 
man, 118 (AM no. 538) 

Whoever loves and remains chaste and 
dies, dies as a martyr, 138 

Who knows himself knows his Lord, 189 
(AM no. 529) 

Who makes a faithful happy, makes me 
happy, 229 

Who recollects God among the negligent 

. , 168 

Who saw me, has seen God, 223 (AM no. 
163) 

Who wants tó sit with God should sit with 
the Sufis, 235 (AM no. 635) 
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The world is a rotting carcass, 109 (AM 
no. 705) 

The world is... like a gnat’s wing, 110 
(AM no. 645) 

This world is the seedbed for the Other- 
world, 107 (AM no. 338) 

The worst enemy you have is [the nafs] 
between your sides, 112 (AM no. 17) 

You do not call upon a deaf one... , 175 


HADITH QUDSI 


Heaven and earth contain Me not..., 
190 (AM no. 63) 

I am Ahmad without mim, 224, 419 

I am the companion of him who recollects 
Me, 168 

I am with those whose hearts are broken 
for My sake, 190 (AM no. 466) 

If thou hadst not been, laulaka, 215 (AM 
no. 546) 

I have divided the fátiha between Myself 
and My servant, 154 

I have created everything for you, 189 
(AM no. 575) 

I was a hidden treasure, 139, 189, 268, 
291, 982 (AM no. 70) 

My saints are under My domes, 203 
(AM no. 191) 

These to Hell, and I do not care..., 
196 (AM no. 519) 

Verily, I have servants ... who love Me 
0.2, 189 

Whom My love kills, for him shall I be 
blood money, 136 (AM no. 407) 

The wisdom of My creating you... , 295 


Hadith an-nawafil, My servant ceases not 
to draw nigh unto Me by works of su- 
pererogative piety ... and when I love 
him, I am his ear... , 43, 133, 144, 297 
(AM no. 42) 








INDEX OF NAMES 
AND PLACES 


A 
Aaron (Harun), 52 
Abbadan, 31, 56 
‘Abbas (Muhammad’s uncle, d. ca. 653), 


31 

Abbasids (750-1258), 31, 33-35, 83, 245, 
250, 289 

«Abdu?l-Ahad Gul (d. ca. 1700), 374 

«Abdu-l-Ghanī an-Nābulusī (d. 1728), 


404 

«Abdu?l-Hakīm Oāsim, 249 

CAbdu'l-Hagg Dihlawī, Muhaddith 
(d. 1642), 363 

SAbdu?l-Karīm Bulrriwàáró (d. 1623), 390 

«Abdu?l-Khālig Ghijduwānī (d. 1220), 
364, 365 

«Abdullāh-i Ansārī Herewī (d. 1089), 55, 
59, 80, 86, 87, 89-91, 121; Manázil as-sá? 
trin, go; Munājāt, go, 91, 301 

‘Abdullah ibn Mubārak (d. 797-98), 156 

«Abdu?l-Latīf Bhitā”ī, Sháh (d. 1752), 
113, 169, 195, 217, 234, 300, 327, 383, 
387, 388, 389-93. 396, 397, 419; Risalo, 
390-92 

«Abdu?l-Oādir Gīlānī (d. 1166), 36, 89, 
159, 247-48, 364, 374; miracles of, 18, 
208; hymns in honor of, 386; mother 
and aunt of, 430 

SAbdu’l-Qadir Jilani Tanjore, 173n 

*Abdwl-Qadir Khattak (d. ca. 1700), 400 

€*Abduw?l-Quddüs Gangoht (d. 1538), 357; 
Rushdnàme, 357 n 

*Abdu?lI-Wahhib. See Bayáti, ‘Abdu?l- 
Wahhāb al-; Shasrānī, Abdul- 
Wahhāb ash- 

*Abdwl-Wihid ibn Zayd (d. 794), 31 

CAbdu?r-Rabim. See Girhērī, CAbdw?r- 
Rzhim 

"Abdu?r-Rabmàn (Rahmàn Bābā) 
(d. 1709), 399-401 

CAbdu?s-Sabür, Salah: Ma?sat al-Hallaj, 
76, 77 

«Abdu's-Salām. See Ibn Mashīsh, "Abdu*s- 
Salām 

SAbhar al-“ashiqin. See Baglī, Rūzbihān 

Abiward, 35 

Abraha, 113 
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Abraham (Ibrahim), 14, 202, 321, 412; in 
the fire, 79, 119, 377, 395; and the angel 
of death, 135; as symbol of knowledge 
or the heart, 379 

Aba SAbdallah as-Salimi (10th century), 


199 

Abū SAbdu°’r-Rahmian. See Sulami, Abii 
«Abdu?r-Rahmān as- 

Abū "Alī. See Daggāg, Abū "Alī ad-; 
Rūdhbārī, Abū Ali Ahmad ar- 

Abū "Alī as-Sindi (gth century), 47 

Abū "Alī Oalandar, Shāh (d. 19323), 217, 
350 


297 

Abū Bakr. See Kalabādhī, Abū Bakr 
Muhammad; Kattānī, Abū Bakr al-; 
Shiblī, Abū Bakr ibn Jahdar ash-; 
Warrāg, Abū Bakr al-; Wāsitī, Abū 
Bakr Muhammad al- 

Aba Bakr (first caliph) (d. 634), 169 

Abū Dharr al-Ghifārī (d. 653), 28 

Abt Hafs. See Haddad, Abi Hafs al-; 
Suhrawardi, Shihābuddīn Abū Hafs 
‘Umar as- 

Abū Hāmid. See Ghazzālī, Abū Hāmid al- 

Abū Hamza Muhammad as-Sifi (d. 883 
Or 902), 297 

Abū Hanīfa (d. 767), 18, 31, 394 

Abū Ishāg. See Kāzarūnī, Abū Ishāg 
Ibrāhīm al- 

Abū?l-Abbās. See Mursī, Abū'l- 
‘Abbas al- 

Abū?l-Adyān, 209 

Abirl-*Alà. See Affifi, Abü?l-CAlàa; 
Mafarrī, AbiP?l-*AI2? al- 

Abü?l-Fayd Ihsan, 569 n; Raudat 
al-qayyümiyya, 369-70 

Abü?l-Fazl (d. 1602), 359, 367 

Abü?l-Hasan. See Daylami, Abivl- 
Hasan ad-; Kharagāni, Abü?l-Hasan 
"Ali al-; Shádhili, Abü?l-Hasan "Alī 
ash- 

Abū'l-Ņusayn. See Nūrī, Abū?l-Husayn 
an-; Sīrwānī, Abū*i-Husayn as- 

Abū-l-Jannāb Ahmad. See Najmuddīn 
Kubrā, Abū'l-Jannāb Ahmad 
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Abū?l-Kalām Azād, 368 

AbiPl-Qàsim. See Nasrábádi, Abirl- 
Qàsim Ibráhim an-; Qushayri, Abivl- 
Qasim *Abdwl-Karim al- 

Abü?l-Qàsim Hakim as-Samarqandi 
(d. 953), 422 

Abü Madyan of Tlemcen (d. 1126), 247, 
250, 253 

Abū Mazāhim ash-Shīrāzī, 298 

Abū Najib. See Suhrawardi, SAbdu?l- 
Oāhir Abū Najib as- 

Abi Nasr. See Sarraj, Abii Nasr 
at-Tūsī as- 

Abū Nufaym al-Isfahānī (d. 1037), 85 

Abū Satīd. See Kharrāz, Abū Satīd 
Ahmad al- 

Abt Sa‘id, Sultan Mirza (d. 1469), 365 

Abia Sa*id ibn AbPI-Khayr, Fadlulláh (d. 
1049), 10 n, 88, 116, 211, 235, 241—44, 433 

Abū Sulaymān. See Dārānī, Abū 
Sulaymān ad- 

Aba Talib al-Makki, Muhammad (d. 996), 
55, 85, 131, 132, 215;. Oūt al-gulūb, 18, 
85, 120, 251, 348 

Abū Turāb an-Nakhshabī (d. 859), 38, 53, 
119 

Abū "Uthmān al-Hīrī, Satīd (d. 910), 52, 
171 

* Ad, 198 

Adab al-muridin (Suhrawardi), 122, 245, 
351 

Adam, 24, 55, 69, 72, 140, 153, 188, 193-95, 
202, 215, 225, 297, 268, 272, 298, 299, 
377, 412, 417, 429, 432; as first Sufi, 16; 
son of, 30, 193; as symbol of will, 379 

Adana, 337 

SAdawiyya, al-. See Rabi‘a al-SAdawiyya 

Adonis (‘Ali Ahmad Sa“id), 76 

Affifi, Abū?l-"Alā, 266 

Afghanistan, Afghan, 75, 174, 226, 292, 
364, 371, 372, 400, 401 

Africa, 26; North, 82, 91, 209, 211, 227, 
240, 241, 246, 252, 358, 395, 409. 404, 
405, 490, 499: Black, 240; East, 241; 
West, 241, 248, 404. See also Maghreb 

Agra, 367 

Ahmad. See Dasūgī, Ahmad ad-; Ibn 
Hanbal, Ahmad; Rifa‘i, Ahmad ar- 

Ahmad (al-Hāshimī), the Paraclete, 224, 
bila mim, 224, 387, 419; Sirhindīs 
speculations about, 369. See also Mu- 
hammad, the Prophet; Prophet, the 

Ahmad al-Badawi (d. 1278), 249 

Ahmad Brelwi, Sayyid (d. 1831), 227, $72, 
396, 403 

Ahmad Ghazzālī (d. 1126), 91, 244, 291, 
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294-95, 298, 313; satanology of, 195; 
Sawanih, 295, 296, 361 

Ahmad ibn Abī”l-Hawārī (d. 851), 31; 
wife of, 427 

Ahmad ibn Harb (d. 848-49), 111 

Ahmad-i Jàm, Abü Nasr Zandapil (d. 
1141-42), 36, 244 

Ahmad Khan, Sir Sayyid (d. 1898), 406 


Ahmad Khidrüya al-Balkhi (d. 854), 427; | 


wife of, 427 
Ahmad Shāh Abdālī Durrānī (d. 1779), 
372, 400 


Ahmad Sirhindi (d. 1624), 203, 263, 363, 


367-70, 374, 403; speculations of, about 


the two ms of Muhammad, 225, 420;, 


letters of, 356, 378 


Ahmad Yasawi (d. 1167), 176, 329, 364: 


Hikam, 329 


Ahràr, Khwája. See "Ubaydullāh Ahrār | 


Afisha (Muhammad's wife) (d. 678), 27 

Aissawiyya, 209 

Ajmer, 345, 346, 360 

Akbar (Mogul emperor) (d. 1605), 21, 327, 
355. 859, 360, 367, 368, 398, 407 

Akhbār al-Hallāj, 67 

Akhi Evran (15th century), 246 

Akhūnd Darwāza (d. 1638), 398 








Alam (son of Dard), 381 

Alamūt, 93 | 

cAl2?uddaula. See Simnáni, CAlà?uddaul 

*Alà?uddin (Rümi's son) (d. 1262), 318 1 

«Alā?uddīn Kaykobād (d. 1296), 257, 818 | | 

Albania, 339 

Aleppo, 82, 259, 339 | 

Alexandria, 250 | 

Algarve, 264 | 

CAli al-Muttagi al-Hindi (d. 1556), 251 

Alifjnāme (Oāsim Kāhī), 423 

CAlī Hamadhānī, Sayyid (d. 1385), 242 n, 
258, 363 

Alī ibn Abī Tālib (d. 661), 29, 68, 82, 107, 
317, 338; as transmitter of esoteric 
knowledge, 27; and loud dhikr, 169; as 
wali Allah, 199; as fata, 246; and letter 
mysticism, 340, 419, 419, 420; as “lion 
of God,” 425 

CAli ibn Husayn W4‘iz Kashifi (d. 1532- 
83): Rashahat, 365 

SAli ibn *Isà, vizier (d. 946), 68 : 

«Ali Shir Nawà?i, Mir (d. 1501), 269, 366 

SAli Shir Qani‘, Mir (d. 1789), 398; 
Maklīnāme, $84 

Almohads (1195—1225), 264 

Almoravids (1062—1145), 264 

Amir Khosrau (d. 1925), 69, 350; Dīvān, 
350 n 
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‘Amr ibn "Uthmān al-Makkī (d. 909), 57, 
66, 192 

Amritsar, 388 

Amuli. See Haydar Amuli 

Anatolia, 91, 180, 245, 257, 279, 311, 318, 
323, 328, 330, 337-40, 343, 364, 433 

Anawati, Pére G-C., 97 

SAndalib. See Nasir Muhammad SAndalib 

Andrae, Tor, 10, 216 

Angela di Foligno (d. 1390), 36 

Angelus Silesius (d. 1677), 266; Der 
Cherubinische Wandersmann, 266 n 

Ankara, 247, 337 

Anquetil-Duperron, Abraham Hyacinthe 
(d. 1805), 361 

Ansari. See SAbdullah-i Ansari Herewi; 
Bāyezīd Bistāmī, Tayfūr ibn ‘Isa; 
Mirza Khan Ansari 

Apollo, 179 

*Aql-i surkh (Suhrawardi Maqtül), 260 

Aq Shamsuddin, Muhammad (d. 1459), 
342 

Arabia, 28, 76, 82, 412; South, 355 

Arabs, 13, 21, 22, 930, 39, 85, 180, 225, 275, 
344, 386 

Arberry, A. J., 9, 21, 55, 275, 910; An In- 
troduction to the History of Sufism, 9 

Ardabil, 83 

Aristotle, 93 

Asaf Halet Celebi, 75, 185 

Asamm, al-. See Hatim al-Asamm 

Ashfarites, 88-90, 91, 209 

Ashikar. See Sachal Sarmast 

Ashraf Jihangir, Sheikh (d. 1504), 210 

Asin Palacios, Miguel, 253 

Asrār as-salāt (Ibn Qayyim al-Jauziyya), 
164 

Assassins, 93 

Astarabadi. See Fadlullāh Astarabadi 

Asterabad, 339 

Atatiirk, Mustafa Kemal, 185, 238, 326, 
341, 343 

Athar (Dard’s brother), 381 

‘Attar, Fariduddin (d. 1220), 11, 18, 19, 
37, 62, 64, 74, 113, 123, 126, 134, 141, 145, 
147, 156, 159, 163, 168, 178, 191, 212, 
215, 224, 225, 230, 236, 260, 279, 283, 
290, 301, 303-7, 308, 311, 316, 320, 321, 
358, 395, 428, 432; Musībatnāma, 46, 
190, 304, 305; Mantig ut-tayr, 70, 269, 
303, 304-7; Tadhkirat al-auliyā?, 74, 
303, 304, 305; initiation of, through 


Hallaj, 105, 305; epics of, 111, 3153. 


Ushturndme, 191, 278, 304-5, 307; Sa- 
tanology of, 195; Ilāhīnāme, 304; mar- 
tyrdom of, 394; letter mysticism of, 415- 
21 


| 475 


‘Attar, Khwaja (15th century), 174 
«Attār of Sind. See Sachal Sarmast 

Attock, 398 

Augustine, St. (d. 430), 130; Confessions, 


92 

Auhaduddin Kirmàni (d. 1237), 181, 313 

Aurangzeb, 327, 363; period of, 368, 370, 
371, 388, 397, 398, 399; daughter of, 
380, 433 

Averroes (Ibn Rushd) (d. 1198), 92, 264 

Awadh (Oudh), 210 

"Awārif al-matārif (Suhrawardī, Abū 
Hafs), 122, 245, 348 

Awāz-i par-i Jibril (Suhrawardi Magtūl), 
260 

Ayaz, 190, 292 

Ayāz, Sheikh, ggo n 

Aybek. See Outbuddīn Aybek 

CAynu'l-Oudāt Hamadhānī, SAbdallāh 
(d. 1132), 294, 295-96, 313, 363; 
Tamhīdāt, 295, 296, 351, 370; letters of, 
348 

Ayverdi, Samiha, 236 

Ayyubids (1171-1250), 232, 245, 259 

‘Azmi (16th century), 333 

Azrail, 378 


B 

Baba Lal Das (17th century), 361 

Baba Tahir SUryan (early 11th century), 
244 

Babur (first Mogul ruler) (d. 1530), 292 n, 
358, 359, 365 

Badakhshi. See Molla Shah Badakhshi 

Badatni, SAbdu?l-Qadir (d. 1605), 359 

Badawi, SAbdu?r-Rahman, 76 

Badawi, al-. See Ahmad al-Badawi 

Badawi, Muhammad Mustafa, 427 

Badawiyya, 249, 280 

Badr (battle, 624), 144 

Badr al-Hijazi (18th century), 21, 22 

Baghdad, 32, 33, 37, 38, 40, 47-62 passim, 
66, 67, 69, 77, 80, 82, 84, 85, 91, 122, 
131, 197, 181, 245, 247, 250, 251, 264, 
278, 296, 297 

Baghdādī, al-. See Abü Hamza Muham- 
mad as-Sufi; Junayd, Abi?l-Oàsim 
Muhammad al-; Majduddīn Baghdādī 

Bahā?uddīn Nagshband (d. 1390), 364, 
365, 374 

Baha?uddin Walad (d. 1290), 311, 312; 
Ma*àrif, 311 

Bahā?uddīn Zakariya Multānī (d. ca. 
1267), 279, 352-54 

Bahmanids (1347-1525), 351 

Bahrain, 67, 82 
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Bahrāmshāh ibn Masfūd of Ghazna 
(d. 1157), 301-2 

Bakhtiyār Kākī, Outbuddīn (d. 1295), 346 

Balim Sultan (16th century), 339 

Balkans, 339 n | 

Balkh, 37, 51, 57, 89, 109, 301, 302, 311 

Balkhi, al-. See Rimi al-Balkhi, Maulana 
Jalaluddin; Shaqiq al-Balkhi 

Baloch, 239 

Balochistan, 248, 390, 391 | 

Bangla Desh. See Bengal 

Baqi billah, Khwaja (d. 1603), 367 

Baqli, Rūzbihān (d. 1209), 21, 79, 116, 
124, 127, 145, 172, 182, 188, 196, 226, 
291, 292, 294, 296-99, 301, 307, 313, 
361, 395; relation of, with Hallaj, 71, 
44, 297, 305; Sharh-i shathiyāt, 145, 
297, 298, 395; on saintship, 200, 202, 
203; SAbhar al-“ashiqin, 291, 298; letter 
mysticism of, 418, 420 

Barak Baba, 335 | 

Barani, Diya?uddin (d. after 1360), 348 

Basra, 31, 38, 54, 56, 66, 426 

Basri, al-. See Hasan al-Basri; Maryam 
al-Basriyya 

Bayātī, "Abdu?l-Wahhāb al-, 76 

Bayezid Ansari (d. 1585), 398, 399; Khayr 
ul-bayān, 398 

Pest Bistāmī, Tayfūr ibn īsā (d. 874), 

2, 47-51, 59. 192, 193, 139, 145, 161, 

173, 191, 203, 206, 261, 298, 315, 345, 
365, 427; intoxication of, 58, 129; rela- 
tion of, with Kharaqini, 89, 105; mi‘raj 
of, 219 

Bayezit II (Ottoman emperor) (d. 1512), 
180 

Bedil, Mirzà «Abdu'I-Oādir (d. 1721), 117, 
153, 306, 371, 413 | 

Bédil ROhriward (d. 1872), 396 

Bektash, Hajji (d. 1338), 338-39 

Bektashiyya, 202, 238, 241, 280, 335, 337- 
41, 364, 432; poets and poetry, 74, 158, 
159, 189, 338, 395; letter mysticism, 419, 
420, 422, 425 

Bengal, 51, 77, 324, 351, 360, 401 

Bengali, 193, 352, 401 | 

Berber, 264 

Bertels, Y. E., 301 | 

Beyshehir (lake), 918 

Bhit Shah, 383, 390 

Bibi Fatima (11th century), 433 

Bibi Fatima Hajrani, 434 

Bibi Jamal Khattin (d. 1639), 361, 433 

Bible, 5, 318, 412 | 

Bijapur, 296, 361, 370 

Bilal ibn Rabah (d. 641), Ro 

Bilàwal, 395 
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Birge, John K., 238 

Bīrūnī, Abū Rayhàn al- (d. 1048), 345 

Bishr ibn al-Hārith al-Hāfī (d. 841), 97-98 

Bishr ibn Yasin (early 11th century), 244 

Bistam (Bastām), 47, 50, 90 

Bistāmī. See Bāyezīd Bistāmī 

Bliithensammlung (Tholuck), 9 

Book of Kings, 34 

Brahman, Chandarbhan (d. 1661), 363 

British, 64, 227, 310, 372, 393, 396 

Browne, Edward G., 43 

Brunner, Constantin, 310 

Ba SAli. See Aba SAli Qalandar, Shah 

Buddha, 37 

Buhlül ibn “Amr (early gth century), 19, 
297 

Bukhara, 85, 354, 364 

Bullhē Shāh (d. 1752), 388, 395 

Bulrri, 997 

Burda. See Büsiri, Sharafuddin 
Muhammad al-; Ka*b ibn Zuhayr 

Burhanpur, 384 

Burhànuddin Mubaqqiq (d. ca. 1241), 
312, 314 

Bursa, 216 

Bursali. See Isma*il Haqqi Bursali 

Burton, Sir Richard (d. 1890), 248, 433 

Büsiri, Sharafuddin Muhammad al- 
(d. 1298), 225; Burda, 225 

Buthayna, 137 

Buwaihids (945-1055), 82 


C 

Cairo, 250, 264, 274, 335, 427 

Calcutta, 8 

Cappadocia, 318 

"Captive's Dream, The” (Kipling), 308 

Carmathians, 67, 82 

Caspian Sea, 247 

Celebi, Asaf Halet, 75, 185 

Central Asia, 34, 67, 74, 175, 254, 329 

Central Asian, 149, 257, 359, 365, 366, 
424; orders, 176; traditions, 340, 364; 
literature, 371 

Cerulli, Enrico, 75, 219 

Ceylon, 258, 391 

Chahār Risdla (Dard), 375, 376 

Cherubinische Wandersmann, Der 
(Angelus Silesius), 266 n 

China, 118, 278 

Chinese, 11, 67, 278 

Chiragh-i Dehlawi, Nasiruddin, 351; 
Khayr al- ielas 347 n, 356 

Chishtiyya, 185, 232, 258, 345, 351, 952, 
356, 359, 361, 390, 401; saints, 36, 213 n, 
24, 296, 327, 345, 347, 348, 350, 350, 
370 
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Chittagong, 51 

Christ, 26. See also Jesus 

Chrysostom, St. (d. 407), 180 

Confessions (St. Augustine), 92 

Corbin, Henri, 7, 10, 24, 166, 200, 268, 
298, 299 

Cordova, 264 

Crusaders, 93, 260 


D 

Dabistān-i madhāhib, 363 

Dahyā al-Kalbī, 290 

Dalā”il al-khairāt (al-Jazūlī), 226 

Damascus, 33, 264, 274, 912, 354 

Dante (d. 1321), 219; Divine Comedy, 219, 
303 

Daggāg, Abū "Alī ad- (d. 1015 or 1021), 
88, 161—62; daughter of, 427 

Dagūgī, 150 

Dara Shikoh (d. 1659), 284, 327, 360-62, 
363, 368, 433; Hasanāt al-Sārifīn, 361, 
384; Safīnat al-auliyā”, 961, Sakīnat al- 
auliyā”, 361; Risāla-yi hagnumā, 361; 
Sirr-i akbar, 361 

Darani, Abt Sulayman ad- (d. 830), 31, 
36, 117 

Dard, Khwaja Mir (d. 1785), 21, 36, 81, 
145, 161, 185, 215, 229 n, 227, 263, 271, 
366, 372, 373-83, 388, 403, 404, 439; 
“Ilm ul-kitāb, 81, 374, 376; on dhikr, 
174, 175; father of, 370, 435; Chahar 
risāla, 375, 376; Wāridāt, 375; Hurmat-i 
ghind, 380; Diwdn, 381. See also Nasir 
Muhammad *Andalib 

Darwin, Charles, 322 

Dasūgī, Ahmad ad-, 249 

Data Ganj Bakhsh. See Hujwiri, "Alī ibn 
*Uthmàn Data Ganj Bakhsh 

David, 377 

Daya. See Najmuddin Daya Rāzī 

Daylamī, Abū?l-Hasan ad-, 418; Kitab 
al-alif, 418 

Deccan, 351, 356 

Delhi, 21, 36, 134, 161, 185, 217, 224, 248, 
296, 327, 345, 346, 348, 350, 351, 356, 
370-83 passim, 388, 405, 406, 421, 433, 
435 

Deoband, 372 

Dermenghem, Emile, 72, 211, 240, 405 

Dhū?n-Nūn, Thaubān ibn Ibrahim (d. 
859), 6, 15, 42-47, 53, 62, 100, 114, 117, 
126, 131, 156, 162, 171, 261, 297, 416, 
427 

Dihlawi. See SAbdu?l-Haqq Dihlawi, Mu- 
haddith; Chirāgh-i Dehlawi, Nāsirud- 
din; Hasan Sijzi Dihlawi; Waliullah, 
Shah 


Lom 


Diogenes (d. 323 BC), 282 

Dionysius, 179 

Dīvān-i Shams-i Tabrīz. See Rūmī 
al-Balkhī, Maulānā Jalāluddīn 

Divine Comedy (Dante), 219, 903 

Divrigi, 180 

Dīwān. See Amīr Khosrau; Dard, Khwāja 
Mir; Eshrefoglu Rimi; Ghalib, Mirza 
Asadullah; Ibn al-Farid, SUmar; Rami 
al-Balkhi, Maulana Jalaluddin; Sultan 
Walad 

Diwan Gidumal (mid-18th century), 396 

Dozy, Reinhart P., 11 

Durrani. See Ahmad Shah Abdali 
Durrani 


E 

Eckhart, Meister (d. 1327), 137 

Edirne, 180 

Eflatun Pinar: (“Plato’s Spring”), 318 

Egypt, 43, 46, 76, 82, 83, 92, 93, 178, 231, 
232, 245, 249, 252, 254; ancient, 66, 261; 
Mamluk, 432 

Egyptian, 8, 42, 157, 225, 249, 250, 276, 
277, 324, 352, 375. 404, 416, 427, 431 

Eliot, 1:34; 94 

Encyclopaedie der philosophischen 
Wissenschaften (Hegel), 310 

Enneads (Plotinus), 10 

Ephesus, 429 

Erenlerin bağından (Karaosmanoğlu), 341 

Erzerumlu. See Ibrahim Haqqı 
Erzerumlu 

Eshrefoglu Rümi (late 15th century), 213, 
342; Dīwān, 342 

Europe, 7, 8, 47, 70, 165, 279, 362 

European, 83, 187, 249, 345, 360, 405; 
literature, 8; travelers, 20, 179, 309; 
scholars, 64, 275, 404; languages, 334 

European Turkey, 202, 335, 339 

Eve, 272, 429 


F 
Fabricius, 8 
Fadlullah Astarabadi (d. 1394), 339, 412 
Fakhruddīn. See ‘Iraqi, Fakhruddin - 
Fani Kashmiri (mid-17th century), 363 
Farghana, 80, 346 
Fariduddin Ganj-i Shakar (d. 1265), 279, 
346-48, 350, 352, 380, 384; mother of, 
346, 430 
Fārisī, al-. See Salmān al-Fārisī 
Farrukh, Omar, 11 
Fars, 66 
Fathpur Sikri, 360 
Fatima (Muhammad's daughter) (d. 633), 
82, 426 
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Fātima an-Nishāpūriyya (d. 849), 427 

Fātima of Cordova (late iR century), 
264, 430 

Fatimids (969-1171), 82, 93 

Fawā?id al-fu”ād (Hasan Sijzi), 356 

Faw@ih al-jamal (Najmuddin Kubra), 
255 | 

Fayžī (d. 1595), 359. 367. 407 

Fazlur Rahman, 273 

Festival of Spring (Hastie), 323 

Fez, 252 

Fihi ma fihi (Rami), 163, 316 

Fihrist (Ibn an-Nadim), 42, 69 

Fra Angelico (d. 1455), 182. 

French, 8, 138, 227, 272; orientalists, 275, 
361, 407 | 

Friedman, Yohanan, 368 | 

Fudayl ibn *Iyàd (d. 803), 35-37 

Furüzünfar, Badi*uz-Zamàn, 327 

Fusüs al-hikam. See Ibn ‘Arabi, 
Muhyiuddin Muhammad 

Futūhāt al-makkiyya al-. See Ibn “Arabi, 
Muhyiuddin Muhammad 


| 
G 

Gabriel, 79, 116, 119, 141, 158, 200, 202, 
378; not admitted in God's presence, 
163, 219, 220; equivalent to First Intel- 
ligence, 224; as archetype of humanity, 
261-62; in the form of Dahyā al-Kalbī, 
200 | 

Gairdner, W. H. Temple, 13, 94, 223 

Galata, 326 

Gangohi. See SAbdu?l- -Quddüs Gangohi 

Genghis Khan (d. 1227), 311 

German, 20, 142, 265 n, Er 321, 362; lit- 
erature and poetry, 8, 182, 262, 266, 
275, 310; scholars, 9, 44» 64, 390 

Germany, 144 

Geschichte der schénen Redekiinste 
Persiens (Hammer-Purgstall), 310 

Ghalib, Mirza Asadullah (d. 1869), 76, 
136, 224, 226, 294, 406, 415, 419; Urdu 
Diwan, 415 

Ghalib Dede (d. 1799), 326 

Ghauth. See Muhammad Ghauth 
Gwaliori 

Ghauthi. See Muhammad Ghauthi 

Ghauth-i a&zam. See CAbdul- -Oàdir 
Gilàni | 

Ghazna, 88, 194, 301, 399, 401 

Ghaznawids, 88, 301, 345 

Ghazzālī, Abū Hāmid al- (d. 1111), 55, 77, 
85, 91-97, 103, 130, 132, 198, 134, 135, 
139, 156, 157, 196, 215, 223, 231, 252, 
259, 294, 307, 415, 428; Al-munqidh, 92; 
Ihyā”, 94-95. 97, 120, Fees 
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157, 176, 226, 251, 252, 302, 348; chapter 
on love in the Jhyda?, 95, 133, 146; Mish- 
kat al-anwar, 96, 223, 259; chapter on 
fear and hope in the Jhyd?, 120, 127; 
brother of, 245; Risālat at-tayr, 307 

Ghazzālī, Ahmad. See Ahmad Ghazzālī 

Ghifārī, al-. See Abū Dharr al-Ghifārī 

Ghijduwani. See SAbdu?l-Khaliq 
Ghijduwani 

Ghulam Khalil, Ahmad (d. 888), 60 

Ghuzz, 244 

Gibraltar, 30 

Gilani. See ‘Abdu7l-Qadir Gilani 

Ginan (Ismaili religious poems), 434 

Girhērī, "Abdu?r-Rahīm (d. 1778), 987 

Gīsūdarāz, Muhammad Bandanawāz (d. 
1422), 224, 290, 296, 351, 558, 370; MiSra) 
al-Sashiqin, 351 

Goethe, Johann Wolfgang von (d. 1832), 
70, 323; West-Ostlicher Divan, 70 

Golconda, 370 

Goldziher, Ignaz, 11 

Gólpinarli, Abdulbáki, 322, 330, 336 

Gordion, 317 

Góreme, 318 

Grangeret de Lagrange, 275 

Greece, 179 

Greck, 14, 312, 318; thought and philoso- 
phy, 18, 33, 92, 223, 261, 262; monks, 
173. See also Hellenistic 

Gujerat, 67, 355, 370 

Gul. See SAbdu?l-Ahad Gul 

Gulbarga, 351 

Gulistàn (Sa*di), 8 

Gulshan, Sa*dullàh (d. 1728), 371. 374 

Gulshani (d. after 1459), 326 

Gulshan-i raz. See Iqbal, Sir Muhammad; 
Shabistarī, Mahmūd ash- 

Gwalior, 367 

Gwaliori. See Muhammad Ghauth 
Gwaliori 


H 

Hacci Bektas (village), 340 

Haddā, al-. See JaSfar al-Hadda 

Haddad, Abū Hafs al- (10th century), 58, 
180 

Hadiqat al-haqiqa (Sanà?i), 125, 285, 
301-2 

Hadramaut, 355 n 

Hāfī, al-. See Bishr ibn al-Hārith al-Hāfī 

Hāfiz”, Muhammad Shamsuddīn (d. 1389), 
8, 134, 163, 288, 309, 406, 417; Diwan, 
327 

Hajji Bayram (d. 1471?), 247 

Hajji Muhammad (17th century): 
Nūrnāma, 401 
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Hakim. See Abil-Qásim Hakim as- 
Samarqandi; Tirmidhi, Muhammad 
ibn *Ali al-Hakim at- 

Hala, 390 

Halima (Muhammad's nurse), 213 

Hallaj, Husayn ibn Mangür al- (d. 922), 
11, 25, 50, 56, 62-77, 78, 82, 83, 135, 
136, 137, 138, 144, 152, 173, 198, 207, 
252, 261, 274, 282, 297, 320, 333, 338, 
340, 342, 345, 355, 357, 362, 386, 393, 
394, 396, 406, 423, 424; poems of, 33, 
62, 65, 165, 322, 412; and the telling of 
the secret, 59, 354; Kitāb at-tawāsīn, ôg, 
66, 69, 70, 74, 142, 215, 416; Riwdyat, 
71; initiation through, 105, 205; danc- 
ing in fetters, 184; satanology of, 194, 
195, 246; miracles of, 207; prophetology 
of, 215; letters of, 428. See also Anā?l- 
Haqq; Martyr, of love 

Hamadhānī. See "Alī Hamadhānī, Sayyid; 
«Aynu'l-Oudāt Hamadhānī, «Abdallāh; 
Yūsuf Hamadhānī 

Hamd (son of Hallāj), 66 

Hamdanids, 82 

Hamdi, Hamdullah (d. 1503), 429 

Hamdin al-Qassar (d. 884), 87 

Hamid ibn al-CAbbàs (vizier) (d. after 
923), 68 

Hamidiyya-Shadhiliyya, 254 n 

Hamiduddin Nagóri (d. 1274), 358; 
Lawāmi", 348; Surūr as-sudūr, 356 

Hammer-Purgstall, Joseph von (d. 1856), 
translation of Ta@iyya by, 275; transla- 
tion of Gulshan-i rāz by, 281; Ge- 
schichte der schónen Redekünste Per- 
siens, 310 

Hanafi school, 85 

Hanbalite school, 54, 89, 120, 221, 247, 
273 . 

Hānswī, Jamāluddīn Ahmad (d. 1260), 
2183 n, 348 

Hanuman, 394 

Hārith, al-. See Mubàsibi, al-Hārith ibn 
Asad al- 

Hartmann, Richard, 11 

Hārūn ar-Rashid (d. 809), 19 

Hasan al-Bann3? (d. 1949), 404 

Hasan al-Basri (d. 728), 30, 31, 54, 117, 428 

Hasanát al-*ürifin (Dàrà Shikoh), 361, 384 

Hasan ibn *Ali (d. probably 669), 155, 340, 


374 

Hasan-i Sabbah (d. 1124), 93 

Hasan Sijzi Dihlawi (d. 1328), 350, 356; 
Faw@id al-fu”ād, 356 

Hāshim Shāh (18th century), 388 

Hastie, William, 310, 323; Festival of 
Spring, 323 
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Hátim al-Asamm (d. 851), 38 

Hayákil an-nür (Suhrawardi Maqtül), 260 

Haydar Amuli (d. after 1385), 417 

Heaven. See Paradise 

Heddawa, 210, 241, 250 

Hegel, Georg Wilhelm Friedrich (d. 1831), 
310, 406; Encyclopaedie, 310 

Heiler, Friedrich, 204 

Hell, 30, 38, 52, 80, 107, 161, 177, 196, 
205, 332; inhabitants of, 21; fear of, 39, 
110, 127, 131, 333; fears the light of the 
believer, 79, 216; marriage as substitute 
for, 428. See also Fire of Hell; Other- 
world; Paradise 

Hellenistic, 56, 96, 224, 260, 318 

Herat, 35, 55, 86, 80, 90, 91, 301, 365 

Herewī. See "Abdullāh-i Ansārī Herewi 

Hermes (Idrīs), 202, 261 

Hesse, Hermann, 262 

Hijaz, 274 

Hijazt, al-. See Badr al-Hijazi 

Hikam. See Ahmad Yasawī; Ibn "Atā? 
Allāh al-Iskandarī, Tājuddīn Ahmad 

Hikmat al-ishrāg (Suhrawardī Magtūl), 
260 

Hilālī, Badruddīn (d. 1529): Shāh ū gadā, 
292 n 

Hilyat al-auliyā? (Abū Nutaym 
al-Isfahānī), 85 

Hindu, 34, 142, 209, 277, 345, 360, 361, 
363, 386, 389, 392, 393, 434, 435; Philos- 
ophy and mysticism, 47, 357, 362, 388; 
ascetics, 170, 358; conversion, 209; poets, 
226, 387, 397; place of worship, 239; 
boy as love object, 362, 384, 432 

Hindustan, 308. See also India 

Hinglaj, 390 

Hir, 388, 389, 434 

Hīrī, al-. See Abū "Uthmān al-Hīri, Sa*id 

Hīr Ranjhā, 384, 388 

Hitopadeša, 11 

Horten, Max, 11, 64 

Hound of Heaven (Thompson), 82 

Howling Dervishes. See Rifā(iyya 

Hujjat al-Hind, 257 

Hujwiri, SAli ibn SUthman Data Ganj 
Bakhsh (d. ca. 1071), 6, 14, 15, 17, 51, 
62, 73, 87, 88-89, 103, 110, 111, 122, 
126, 129, 130, 131, 182, 146, 147, 152, 
199, 206, 290, 345; Kashf al-mahjüb, 88, 
348 

Humayun (Mogul emperor) (d. 1556), 398 

Hurmat-i ghinà (Dard), 380 

Hurüfi, 74, 339, 412, 413 

Husāmuddīn Ģelebī (d. 1284), 915 

Husayn ibn "Ali (d. 680), 75, 340, 391 


480 | 


Husayn ibn Mangūr. See Hallāj, 
Husayn ibn Mansir al- 

Hugri, Abü?l-Husayn al- (d. 981), 126, 297 

Hyderabad Deccan, 351 

Hyderabad Sind, 372 n, 390, 397 


I 

Iblis, 193-96; tauhid of, 195, 214; as fata, 
246. See also Satan 

Iblīsnāme (Sayyid Sultān), 193 

Ibn CAbbàd ar-Rondi (d. 1390), 251, 252- 
53; Sharh al-hikam, 252 

Ibn al-Farid, ‘Umar (d. 1235), 8, 10n, 
154; 274779, 281, 431; Tā”iyya, 154, 275- 
77, 278; Dīwān, 275; Khamriyya, 275 

Ibn al-Furāt (vizier) (d. 924), 68 

Ibn al-Jauzī, ‘Abdu°’r-Rahman (d. 1200), 
221; Talbis Iblis, ign 

Ibn an-Nadim (d. 995), 65; Fihrist, 42, 69 

Ibn ar-Rümi, *Ali (d. ca. 896), 31 

Ibn Aqil, CAI (d. 1119), 247 

Ibn ‘Arabi, Muhyiuddin Muhammad (d. 
1240), 7, 80, 106, 154, 200, 209, 246, 257, 
261 n, 263-74, 278, 300, 301, 312, 318, 
354, 378, 379, 381, 403, 420, 421; Fusūs 
al-hikam, 258, 264, 265, 272, 351, 357, 
361, 431; Futuhat, 264, 265, 278; Tarju- 
mān, 264, 266, 300; Risālat al-ahadiyya, 
273; Kitāb al-mabādi?, 420; school of, 
5, 166, 216, 341; system of, 11, 191, 
279-85, 328, 353. 357; khirga from 
Khidr, 106; prophetology of, 224; and 
concept of wahdat al-wujüd, 257, 368, 
406; attitude of, toward women, 431. 
See also Pantheism; Theosophy; Wah- 
dat al-wujüd 

Ibn *Ashir (d. 1362-63), 252 

Ibn *At2, Abipl-CAbbàs (d. 922), 77, 407, 
424 

Ibn "Atā? Allāh al-Iskandarī, Tājuddīn 
Ahmad (d. 1309), 164, 178, 251; Hikam, 
251-52; Lat@ if al-minan, 251 

Ibn Battüta, Abü “Abdallāh Muhammad 
(d. 1868 or 1377), 246,251 

Ibn Hanbal, Ahmad (d. 855), 31, 32 

Ibn Khafīf, Abū "Abdallāh Muhammad 
(d. g82), 83, 84, 88, 112, 116, 122, 170, 
182, 221, 229, 298; relation of, with 
Ruwaym, 15, 59; relation of, with 
Hallaj, 74, 297; mother of, 430 

Ibn Khaldin, SAbdu?r-Rahman (d. 1406), 
252, 264 

Ibn Masarra (d. 931), 250n, 264 

Ibn Mashish, ‘Abdu?s-Salaém (d. 1228), 250 

Ibn Qayyim al-Jauziyya, Abi Bakr (d. 
1950): Asrār as-salāt, 164 


INDEX OF NAMES AND PLACES 


Ibn Qasyi (d. 1151), 264 

Ibn Rushd. See Averroes 

Ibn Sālim, Abū "Abdallāh (d. 909), 56 

Ibn Sinä, Abū "Alī (Avicenna) (d. 1037), 
19, 180, 260, 261 n, 303, 307; Risdla frl-| 
“ishq, 203 | 

Ibn Taymiyya, Ahmad (d. 1328), 273 

Ibráhim al-Qassár (d. 938), 42 

Ibrāhīm ar-Raggī, Abū Ishāg (d. 953), 
207 

Ibrahim Haqaqi Erzerumlu (18th century), : 


343 
Ibrahim ibn Adham (d. 776 or 790), 36-37, 
10 
Ibrāhim ibn al-Khawāss (d. go4), 119 
Ibtidā?nāme (Sultan Walad), 315 
Iconium. See Konya 
Thy@ «ulūm ad-dīn. See Ghazzālī, Abū 
Hamid al- 
Ikhmim, 42 
Ilāhīnāme ("Attār), 304 
Ilkhanid, 257 
“im ul-kitab (Dard), 81, 374, 376 
Htutmish (d. 1236), 346 
Ilyas, 202 | 
Ilyas, Maulana (goth century), 405 | 
“Imaduddin (disciple of Multani), 353 | 
Imàám.-i rabbüni. See Ahmad Sirhindi 
«Ināt, Miān Shāh (d. early 18th century), 





390 | 
“Inayat Shahid, Shah (d. 1718), 395. 397 | 
India, 16, 34, 67, 74, 77, 88, 89, 173, 174, 

185, 210, 221, 224, 226, 227, 232, 240, 

245, 251, 257, 258, 2693, 267, 278, 279, 

290, 327, 334. 339. 344-402 passim, 405, 

413, 430; Muslim, 49, 75, 82, 85, 168, 

191, 195, 260, 415, 423, 433, 434; North- 

west, 225, 292; South, 296, 367; Central, 

384; elephant dreams of, 308 
Indian, 26, 322, 407, 435; influences, 11, 

47, 64, 435; poets, 75, 217, 306; Sufis, 

145, 170, 215, 403; miniatures, 208; 

Muslims, 212, 265 n, 406; myth of gopis, 

271 : 
Indo-Muslim, 81, 213n, 258, 348, 358, 

368, 386; languages, 13, 33; saints, 36, 

242; poetry, 76, 268 | 
Indonesia, 240, 241, $54, 355, 405 N, 411, 

418 
Indo-Pakistan, 163, 247, 311, $327, 344-4 

403, 406 
Indus River, 207, 355, 398; valley, 30, 47 

67, 76, 82, 383, 391, 396, 397. See also 

Sind 
Insān al-kāmil, al- (Jili), 280, 281 
Interior Castle (St. Theresa), 61 
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Intiha?náma (Sultan Walad), 315 

Introduction to the History of Sufism 
(Arberry), 9 

Igbal, Afzal, 322 

Iqbal, Sir Muhammad (d. 1938), 117, 199, 
160, 198, 200, 220, 227, 263, 273, 306, 
307, 406; attack on Pirism by, 22, 238, 
405: Jāwīdnāme, yo, 76, 219; relation 
of, with Rūmī, 155, 322, 323, 327, 328; 
satanology of, 193, 195, 1g6; Reconstruc- 
tion of Religious Thought in Islam, 
204; maqam of, in Konya, 239; Gulshan- 
i rāz-i jadīd, 281; relation of, with 
Hallaj, 406 

Iran, 33, 57, 74, 75, 88, 91, 100, 145, 217, 
281, 285, 296, 304, 338, 360, 393, 400, 
433; eastern, 34, 89, go, 301, 303, 328, 
329, 358; western and northwestern, 52, 
83, 259; ancient, 261; poets of, 16, 39, 
46, 49, 128, 163, 226, 282, 290, 292, 298, 
300, 305, 367, 406, 412, 415 

Iranian, gn, 10, 12, 28, 42, 50, 82, 200, 
260, 261, 263, 418 | 

Iraq, 30, 34, 53, 57, 60, 68, 76, 125, 248 

“Iraqi, Fakhruddin (d. 1289), 137, 141, 
279, 288, 291, 296, 305, 315, 352-54, 357: 
Lama‘“at, 353, 354, 361 

Iraqian, 14, 31, 42, 80, 100, 119, 125, 249 

*Isà Jund Allāh (d. 1622), 185 

Isfahānī. See Abū Nutaym al-Isfahānī 

Ishmael (Ismā"īl), 14, 378 

Ishragi school, 250 n, 262 

Iskandari. See Ibn "Atā Allāh 
al-Iskandarī, Tājuddīn Ahmad 

Ismail Emre (d. 1973), 997 

Isma‘il Haqqi Bursali dd. 1724), 326 

Ismaili, 93, 96, 231, 339. 359 n. 434 

Isma*il] Rüsühi Anqarawi (d. 1631), 260, 
326 

Isma‘il Shahid, Shah (d. 1831), 372 

Ismail the Safawid (d. 1524), 83, 338, 418 

Isrāfīl, 200, 202, 224, 378 

Istanbul, 46, 217, 236, 248, 341, 343, 405, 


435 
Istanbul Geceleri (Ayverdi), 236 
Itri, 325 
Iznik, 342 
Izutsu, Toshihiko, 11, 143, 417 


J 
Jacob, 124, 379 
Jacob, Georg, 338 n 
Jafar al-SAydaras (d. 1653), 361 
Ja*far al-Haddā (d. 952), 298 
Ja‘far as-Sadiq (d. 765), 42, 192; Tafsir, 
41, 83, 191; invention of jafr by, 412 


Jafar at-Tayyar (d. 630-31), 395 n 

Jain, 358 

Jalaluddin Makhdim-i Jahaniyan 
(d. 1382-83), 354 

Jalaluddin Rimi. See Rimi al-Balkhi, 
Maulana Jalaluddin 

Jalaluddin Surkhpish (d. 1292), 354 

Jalaluddin Tabrizi (d. 1244), 351 

Jamālī Kanbēh (d. 1535), 221, 357 

Jamāluddīn. See Hānswī, Jamāluddīn 
Ahmad 

Jaman Charan (18th century), 386 n 

Jami, Maulana ‘Abdu’r-Rahman (d. 
1492), 6, 7, 38, 62, 87-88, 122, 123, 199, 
238, 249, 288, 292, 296, 315, 354, 357, 
400, 415, 416, 435; Nafahát al-uns, 20, 
59, 86, 247, 365; Lawā'ih, 91, 361; con- 
nection of, with Nagshbandiyya, 174, 
327, 364, 365; poems of, 265, 283, 285; 
Tuhfat al-ahrar, 365; Yusuf Zulaykhd, 
429 

Jamil (d. early 8th century), 137 

Janissaries, 241, 338, 339, 341 

Jānjānān. See Mazhar Jānjānān 

Jānullāh Rizwi (d. 1754), 397 

Jawāhir al-khamsa (Muhammad Ghauth), 


355 

Jāwīdnāme (Igbāl), 5o, 76, 219 

Jazüli, Abū "Abdallāh al- (d. ca. 1465), 
226 

Jerusalem, 92, 106 

Jesus (Īsā), 15, 34, 35, 91, 122, 202, 237, 
318, 378, 429; compared to the heart, 
168; life-bestowing breath of, 265; as 
symbol of life, innermost heart, 379 

Jewish, 95, 195; converts, 337 

Jews, 34, 40, 271, 362 

Jhok, 395, 397 

Jihanara (Mogul princess) (d. 1681), 363, 
433 

jJihangir (Mogul emperor) (d. 1627), 346, 
360, 367 

Jīlī, SAbdu?l-Karim al- (d. between 1408 
and 1417), 10n, 198, 223, 224, 280, 281- 
82, 422; Al-insán al-kámil, 280, 281 

Job (Ayyūb), 15, 124, 125, 428 

John the Baptist (Yahyā), 15 

Joinville, 8 

Jonah (Yūnus), 282, 333, 395, 416, 427 

Jones, Sir William (d. 1794), 8 

Joseph (Yüsuf), 293, 299, 309, 378, 395, 
429, 430. See also Zulaykhā. 

Juan de la Cruz (d. 1591), 253 

Junayd, Abū?l-Oāsim Muhammad al- (d. 
910), 14, 15, 37. 47. 58. 55. 56, 57-59. 
60, 61, 66, 78, 80, 101, 104, 110, 120, 
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130, 190, 191, 211, 234, 252, 297, 915; 
on the return to the first state, 72, 146, 
172; sobriety of, 58, 83, 181; preference 
of, for gabd, 129, 253; on love, 191, 194; 
letters of, 423 

Juwaini, ‘Abdu?l-Malik al- (imam 
al-haramayn) (d. 1083), 91 


K 

Kaaba, 272, 277, 286, 407, 424; of faithful 
worshiper's heart, 106; comes to Abū 
Sa*id, 242 

Ka*b ibn Zuhayr (d. long after 632), 225 

Kabir (d. about 1518?), 334, 358 

Kaisari, 312 

Kalabadhi, Aba Bakr Muhammad (d. 
990 OT 994), 14, 85, 143, 172; Kitab at- 
taarruf, 85, 348 

Kalila wa Dimna, 317 

Kamil the Jogi, 210 

Kanz al-“ummal (Ali al-Muttaqi), 251 

Karachi, 207 

Karaman (Laranda), 311 

Karaosmanoglu, Yakub Kadri, 34! 

Karkh, 53 

Karkhi. See Ma‘rif al-Karkhi 

Karmal, 395 

Kārnāma-yi Balkh (Sanā”ī), 302 

Kashani. See Muhsin Fayd Kashani 

Kashf al-mahjūb (Hujwīrī), 88, 948 

Kashgar, 365 

Kashmir, 258, 305, 363, 434 

Kattàni, Abü Bakr al- (d. 934), 165, 298; 
daughter of, 427 

Kaygusuz Abdal (15th century), 202, 333, 
335737 

Kāzarūnī, Abū Ishāg Ibrāhīm al- 
(d. 1035), 229; prayers of, 158, 164 

Kazvin, 93 

Kecch, 391 

Kerbela, 50, 75, 340, 391 

Khal* an-na*layn (Ibn Qasyi), 264 

Khalifa ‘Abdul Hakim, 322 

Khalvetiyya, 46, 342 

Khamriyya (Ibn al-Fárid), 275 

Khanqah Sa‘id as-Sufadā (Cairo), 232 

Khāgānī, Afdaluddīn Badīl (d. 1199), 16, 
17, 226, 308 

Kharagān, go 

Kharagānī, Abū”l-Hasan "Alī al- (d. 1034), 
16, 31, 90, 128, 145, 222, 261, 364; rela- 
tion of, with Bayezid, 89-90, 105; wife 
of, 428 

Kharijite (harüri), 127 n 

Kharrāz, Abū Satīd Ahmad al- (d. 899 or 
890), 55. 58, 59. 171, 191, 199, 214, 290; 
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Kitāb al-farāgh and Kitāb as-sidg, 5a; 
book on ritual prayer by, 150 

Khata?i. See Ismail the Safawid 

Khatm al-auliyā? (Tirmidhī), 55, 57, 208 | 

Khattak. See SAbdu°l-Qadir Khattak; | 
Khushhal Khan Khattak 

Khayr al-majālis (Chirāgh-i Dehlawi), 
3471, 356 

Khayr ul-bayān (Bāyezīd Angārī), 398 

Khidr, 17, 102, 119, 165, 166, 202, 214, 
427; initiation through, 105, 106, 169, 
204, 264; destructive actions of, 190, 19B 

Khiva, 254 | 

Khorramābād, 244 | 

Khosrau Shirin (Nizàmi), 29g 

Khurasan, 35, 52, 66, 67, 80, 125, 241, 243, 
301, 328, 339; Sufis of, 38, 51, 87, i 
156. See also Iran; Iran, eastern; asceti- 
cism 

Khushhal Khan Khattak (d. 1689), 400, 
414 

Khushgadam, Sultan (d. 1467): wife of, 
249 

Khwāja Ahrār. See "Ubaydullāh Ahrar | 

Khwāja Mīr. See Dard, Khwāja Mīr | 

Khwarizm, 254, 257 

Kierkegaard, Søren (d. 1855), 76 

Kipling, Rudyard, 308 

Kirklareli, 202 

Kirmani. See Auhaduddin Kirmani; 
Ni‘matullah-i order; Shah Kirmani 

Kitab al-farégh (Kharraz), 55 

Kitab al-luma* fPt-tasawwuf (Sarràj), 84, 
88 

Kitāb al-mabādi? 
CArabī), 420 

Kitab ar-riSéya (Muhiasibi), 251 

Kitab as-sidq (Kharraz), 55 | 

Kitáb *atf al-alif al-ma?lüf (Daylami), 418 

Kitāb at-ta"arruf (Kalābādhī), 85, 348 

Kitab at-tawdsin. See Hallaj, Husayn ibn 
Mansur al- 

Kitab az-zuhd (‘Abdullah ibn Mubarak), 
156 

Konya, 110, 185, 224, 292, 289, 245, 257. 
264, 312-18, 323, 324, 326, 328, 337, 354 

Kremer, Alfred von (d. 1889), 11, 64 

Krishna, 271, 434 

Kubra. See Najmuddin Kubri, 
Abū?l-Jannāb Ahmad 

Kubrawiyya, 254, 255, 256, 258; mystics, 
363, 368, 379 

Kufa, 18, 31, 35 








wal-ghāyāt (Ibn 








L 
Lahiji, Muhammad ibn Yahya (d. 1516), 
281, 291 
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Lahore, 88, 225, 239, 345, 361, 384, 388 

Laila, 140, 163, 292, 392, 431, 432; name of, 
275, 279 

Lallā Mīmūnah, 430 

Lal Shahbaz Qalandar (d. 1262), 354-55 

Lal Udér6é (17th century), 387 

Lamafāt (Irāgī), 353, 354, 361 

“Lament of Satan" (Sanā”ī), 194, 302 

Laranda. See Karaman 

Lat@ if al-minan (Ibn "Atā Allāh), 251 

Lawā?ih (Jāmī), 91, 361 

Lawümi* (Hamiduddin Nagóri), 348 

Lebanon, 34, 76 

Libro della Scala, 219 

Līlā Chanēsar, 391 

Lings, Martin: A Sufi Saint of the 
Twentieth Century, 405 

“Litany of the Birds” (Sanā'ī), 302 

Lord’s Prayer, 153 

Louis IX (d. 1270), 8 

Lughat-i mürán (Suhrawardi Maqtül), 
260 

Lull, Ramon (d. 1316), 7 


M 

Ma*ürif. See Bahaà?uddin Walad; Sultan 
Walad 

Mafarrī, Abū?l-"Alā? al- (d. 1057), 73 

Macdonald, Duncan B., 64 

Mādhē Lāl Husayn (d. 1593), 384, 388 

Maghreb, 35, 51, 248, 250, 252, 358, 490. 
See also Africa, North 

Maghribi. See Muslim al-Maghribi 

Maghribi, Muhammad Tabrizi (d. ca. 
1406), 167, 282 

Mahbib-i ilahi. See Nizimuddin Auliyà 

Mahdawiyya, 359 

Mahmüd of Ghazna (d. 1030), 89, 190, 292 

Mahratta, 372, 400 

Majduddīn Baghdādī (d. 1219), 19, 101, 
298; mother of, 101, 430 

Majnün, 20, 113, 140, 163, 292, 392, 431, 
432 

Makhdūm-i Jahāniyān. See Jalāluddīn 
Makhdūm-i Jahāniyān 

Makhdüm Muhammad Hashim (d. 1760), 


397 
Makhdüm Nüh (17th century), 390 
Makki. See Aba Talib al-Makki, Muham- 
mad; *Amr ibn *Uthman al-Makki 
Makli Hill, 384, 397 
Maklinàme (*Ali Shir Qàni*), 384 
Malamatiyya, 86, 87, 108, 160, 246 
Malay, 305 
Malayan, 285; Malayan archipelago, 37, 


77 
Malaysia, 123, 354 


Malik ibn Anas (d. 795), 31, 42 

Malikite school, 42 

Malik az-Zahir, al- (Ayyubid ruler) 
(d. 1216), 259 

Ma?mün (son of Hárün ar-Rashid) 
(d. 833), 33 

Manāzil as-sā?irīn (CAbdullāh-i Ansari), 
go 

Mandaeans, 34 

Mango Pir, 207 

Mansir. See Hallaj, Husayn ibn 
Mansur al- 

Mantiq ut-tayr. See Attar, Fariduddin 

Magāmāt al-gulūb (Nūrī), 60 

Maqqari, Abü?l-FAbbàs Ahmad (d. 1631), 
250 

Marrakesh, 202, 264 

Mafrūf al-Karkhī (d. 815), 32, 53, 395 

Marui, 392 

Marwand, 355 

Mary (Maryam), 35, 38, 168, 268, 318; 
virgin birth of, 26, 218; Koranic stories 
about, 160, 429, 434 

Maryam al-Basriyya, 426 

Ma?sát al-Halléj (‘Abdus-Sabiir), 76, 77 

Massignon, Louis, 7, 11, 24, 28, 31, 64-65, 
67, 76, 137, 190, 267, 276, 277, 406 

Mathnawi. See Rami al-Balkhi, Maulana 
Jalaluddin 

Matteo, Ignazo di, 275 

Mawāgif wa mukhātabāt (Niffarī), 80 

Mayhana (Mihna), 241, 244 

Mazdaist, 257 

Mazhar Jānjānān (d. 1782), 372, 381, 388 

Mecca, 17, 35, 37, 56, 66, 67, 89, 118, 222, 
276, 290, 424, 431; pilgrimage to, 106, 
220, 264, 388, 425, 430 

Medina, 28, 90, 169, 222 

Meer der Seele, Das (Ritter), 11-12, 304 

Mehmet the Conqueror (d. 1481), 342 

Meier, Fritz, 7, 255 

Mell, Max: “Die schönen Hände,” 8 

Meram, 316 

Merauli, 346 

Merinids (mid-13th to mid-15th century), 
252 

Merkez Efendi (17th century), 46 

Merw, 37, 241 

Merw-i Taliqan, 35 

Merx, Adalbert, 10 

Messenger of God. See Muhammad, the 
Prophet 

Meshed, 91 

Mevleviyya, 8, 179, 183, 185, 234, 241, 309, 
324, 325, 326, 328 n, 425. See also Whirl- 
ing Dervishes 
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Mevlūd-i Sherif (Sūleyman Gelebi), 
216-17 

Mez, Adam, 64 

Mian Mir (d. 1635), 361, 433 

Michael, 79, 202, 378 

Midas, 317 

MiSraj al-“dshigin (Gistidaraz), 351 

Miran Husain Shah (d. 1669), 296 

Mir Khurd, Muhammad Mubarak (d. 
1328), 356 

“Mirrors for Princes,” 304 

Mirséd ul-‘ibad (Daya R4zi), 257, 312, 348 

Mir Taqi Mir (d. 1810), 289 

Mirzé Khan Ansari (early 18th century), 
398 

Mishkāt al-anwār (Ghazzālī), 96, 223, 259 

Misri. See Dhū?n-Nūn, Thaubān ibn 
Ibrāhīm; Niyāzī Migrī 

Mistral, Gabriela, 183 

Moguls, 292 n, 327, 346, 350 n, 358, 359, 
360, 363, 367, 368, 370, 371, 397. 423 

Mohan Singh Diwána, 388-89 

Molé, Marijan, 86, 267, 368 

Mollà Sadrà, Sadruddin Shirazi (d. 1640), 
263 

Mollā Shāh Badakhshi (d. 1661), 361, 363, 


433 

Momin (d. 1851), 372 

Mongols, 31, 245, 249, 254, 257, 279, 303; 
312, 329, 365, 384 

Monophysite, 34 

Morgenlandfahrt (Hesse), 262 

Moroccan, 250, 405 

Morocco, 210, 241, 252. See also Maghreb 

Moses (Missa), 15, 41, 52, 79, 91, 103, 105, 
113, 164, 202, 221, 282, 378, 394; rod of, 
17, 416; as representative of orthodoxy, 
157, 158; as symbol of the sirr, white, 
379. See also Pharaoh; Khidr 

Muhammad, the Prophet (d. 632), 10, 15, 
27, 29, 34, 70, 80, 91, 119, 140, 144, 194, 
213-27, 240, 262, 297, 306, 338, 378, 
401, 403, 412, 434; companions of, 28, 
31; family of, go, 70, 222; uncle of, 31; 
light of, 56, 83, 420; ascension of, 41; as 
seal of prophets, 57, 203, 272; name of, 
79, 153, 332, 369, 420; sayings of, 85, 
120, 123, 168, 290; poetry in honor of, 
94, 350; preexistent spirit of, 261; as 
manifestation of al-Hádi, 273; as sym- 
bol of existence (haqqiyya), 379; m of 
name of, 416, 419. See also Ahmad (al- 
Háshimi), the Paraclete; Prophet, the; 
Light, of Muhammad; M (mim) 

Muhammad Bangash, Khwaja (18th cen- 


tury), 401 
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Muhammad Ghauth Gwaliori (d. 1562), 


355 

Muhammad Ghauthi (d. after 1633), 355 

Muhammad ibn Da?üd, az-Záhiri (d. 909), 
67-68, 138 

Muhammad ibn Wási* (10th century), 147 

Muhammad Jaunpüri the Mahdi (d. 
1505), 359 

Muhammad Jiw Jan, Sayyid (17th cen- 
tury), 434 

Muhammad Ma‘siim, Pir (d. 1668), 369 

Muhammad Pārsā, Khwaja (d. 1419), 
265, 327 

Muhammad Shah (Mogul emperor) a. 
1748), 350 n 

Muhammad Tughlug (d. 1353), 356 

Muhammad Zubayr, Pir (d. 1740), 370, 
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Muņāsibī, al-Hārith ibn Asad al- (d. 857), 
38, 42, 54, 58, 86, 108, 117, 124, 149-50, 
395; Kitab ar-ričāya, 2g1; letter mysti- 
cism Of, 417 
Muhibb, al-. See Sumnūn ibn Hamza 
al-Muhibb 
Muhsin Fayd Kashani (17th century), 300 
Mu‘inuddin Chishti (d. 1236), 279, 345+ 
46, 351, 860 
Muftinuddīn Parwāne (d. 1277), 314 
Mujaddid-i alf-i thānī. See Ahmad 
Sirhindī 
Mukharrimī, al- (12th century), 247 
Müller, August (d. 1892), 64 
Multan, 67, 82, 344. 352. 359. 354, 433 
Multānī. See Bahā?uddīn Zakariya 
Multānī 
Mumtaz Mahal (d. 1631), 360-61 
Mundjat (“Abdullah-i Ansari), go, 91, 301 
Mungidh min ad-dalāl, al- (Ghazzali), ge 
Mugātil ibn Sulayman (d. 767), 214 | 
Mugattam Hill, 274, 335 | 
Murād III (Ottoman emperor) (d. 1595), 
ļ 
| 
| 





342 
Murcia, 264 
Mursī, Abū'l-"Abbās al- (d. 1287), 251 
Musībatnūme (SAttar), 46, 190, 304, 305 
Muslim al-Maghribi (d. ca. goo), 207 
Muslim Brethren, 404 
Muslim Devotions (Padwick), 157 
Mustafa. See Muhammad, the Prophet 
Mutawakkil, al- (Abbasid caliph) (d. 861), 
42 
MuStazila, 32, 42, 54 


| 


N 
Nadir Shah (d. 1747), 370, 396, 400 | 
Nafahát al-uns (Jāmī), 20, 53, 86, 247, 385 
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Nafīsa, Sayyida (d. 824), 427 

Nagūrī. See Ķamīduddīn Nagērī 

Nahīfī, Sūleyman (d. 1738), 326 

Najmuddīn Dāyā Rāzī (d. 1286), 255, 256, 
257, 279, 311; Mirsād, 257, 312, 348 

Najmuddin Kubrā, Abū?'l-Jannāb 
Ahmad (d. 1220), 152, 254-56, 257, 
279, 311-12; Faw@ih, 255 

Nakhshābī. See Abū Turāb an-Nakhshābī 

Nāla-yi «Andalīb (Nasir Muhammad), 
374, 380, 435 

Nallino, Carlo Alfonso, 275 

Naqshband. See Baha?uddin Naqshband 

Nagshbandi, 144, 243, 265, 327, 380, 381, 
421. See also Ahmad Sirhindi; Dard, 
Khwaja Mir; Dhikr; Jimi, Maulana 
«Abdu?r-Rahmān 

Nagshbandiyya, 117, 129, 180, 185, 191, 
203, 249, 250, 257, 258, 285, 329, 359. 
353-73, 374, 396, 397, 401, 402; concen- 
tration of, on spiritual reality, 57, 105, 
175, 237; and gurb al-farā”id, 133; and 
dhikr, 172, 174 

Nasafī, "Azīz an-, 198 n, 2;8n 

Nasir, an- (Abbasid caliph) (d. 1225), 245, 
246, 352 

Nasir SAli Sirhindi (d. 1697), 371 

Nasir Muhammad *Andalib (d. 1758), 370, 
373-74. 375, 403. 421, 435; Nāla-yi 
«Andalīb, 374, 380, 435. See also Dard, 
Khwaja Mir; Tariga-yi muhammadiyya 

Nasr, Seyyed Husayn, 10, 263, 268 

Nasr al-Qushüri (chamberlain), 68 

Nasrabadi, Abu7l-Qasim Ibrahim ar- 
(d. 977), 88, 298 

Nasruddin Khwaja, 319 

Nawa’i. See SAli Shir Nawā”i, Mīr 

Nazm as-sulūk. See Ibn al-Fārid, ‘Umar 

Negro, 181, 430; cheerfulness of, 124; as 
symbol of questioning angel, 331 

Nesimi, (Imāduddīn (d. 1417), 74, 339, 
412 

Nestorians, 34 

Nicholson, Reynold A., 10, 43, 64, 223, 
267, 303; on Jili, 198, 281; on Ibn al- 
Farid, 275, 279; on Rumi, 310, 327, 431 

Nietzsche, Friedrich (d. 1900), 273 

Niffari, ‘Abdul-Jabbar an- (d. 965), 80- 
82, 252, 284; Mawāgif, 80; on prayer, 
154, 165, 173; letter mysticism of, 411, 
417 

Nihawand, 57 

Nile, 45, 249, 251 

NiSmatullahi order, 281 

Nimrod, 119 

Nisaptri. See Abi ‘Amr Muhammad az- 


/ 485 


Zujjājī; Abu "Uthmān al-Hiri, Said; 
Abt Hafs; Fatima an-Nishaptriyya 

Nishapur, 51, 52, 74, 84, 89, 111, 308 

Niyàzi Misri (d. 1697), 334, 342 

Nizāmī, Ilyās ibn Yūsuf (d. 1209), 293, 
808, 415; Khosrau Shirin, 293 

Nizami, Khaliq Ahmad, 356 

Nizàmiya madrasa (Baghdad), 91 

Nizāmuddīn Auliyà (d. 1925), 279, 327, 
348. 350. 351, 356 

Nizāmulmulk, al-Hasan ibn "Alī (d. 
1092), 90, 91—92, 99 

Nizàr ibn Mustansir, 93 

Noah (Nüb), 18, 333, 377; as symbol of 
power, or nafs, 379 

Nur Baba (Karaosmanoğlu), 341 

Nūrbakhshiyya, 145 

Nūrī (fisher maid), 392 

Nüri, AbiPl-Husayn an- (d. 907), 15, 59- 
62, 78, 8o, 88, 192, 297, 427; Maqámàt 
al-qulüb, 60; on "ishg, 137: and samá*, 
181; miracle performed by, 211; fra- 
.ternal love of, 228 

Nür Jihàn (Jihangir's wife) (d. 1645), 367 

Nūrnāma (Hājjī Muhammad), 401 

Nwyia, Paul, 7, 33, 80 n; on Jafar, 41; on 
Kharraz, 55; on Nuri, 60; on Niffari, 
81; new terms used by, 167, 178; on Ibn 
čAtā Allāh, 251, 252 


O 

Old Testament, 158 

Olearius, Adam (17th century), 8 

Omar Khayyam (d. 1132), 278, 310, 383, 
400 

Omarkot, 392 

Omayyads (661-750), 29, 30, 33, 50 

Onder, Mehmet, 313 

Oriental Mysticism (Palmer), 9 

Otherworld, 26, 30, 38, 107, 108, 162, 176, 
212, 243, 256, 257, 435; renunciation of, 
40, 48, 121, 255, 334. See also Hell; 
Paradise 

Otto, Rudolf, 44 : 

Ottoman empire, 241, 309, 324, 325, 328, 
335. 338. 339. 340, 432 

Oupnekhat. See Upanishads 


P 
Padwick, Constance, 157 
Pakpattan, 346, 348, 384 
Palacios, M. Asín, 253 
Palmer, Edward Henry (d. 1882), 9 
Pakistani, 30, 82, 151, 289, 384, 429, 433; 
poetry, 77, 389; scholars, 322, 353, 368; 
artist, 425. See also India; Indo-Muslim; 
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Indo-Persian poetry; Pashto; Punjab; 
Sind 
Panchatantra, 11 
Panipat, battle of, 358 
Panjabi, 33, 74, 75. 240, 845, 396. 401, 
419; poetry, 76, 224, 326, 371, 383-89, 
398, 423. See also Punjab 
Paradise, 52, 80, 133, 140, 176, 196, 205, 
332, 362, 395 n; hope for, 38, 39; unim- 
portance of, 107, 161; connection of 
with sama‘, 183, 185; lost, 189, 262. See 
also Otherworld; Hell 
Pascal, Blaise (d. 1662), 81 
Pathans, 75, 239, 399, 400, 414 
Persian, 28, 33, 34, 93, 209, 244, 261, 265, 
276, 288, 340, 345, 362, 370, 388, 392, 
414, 425, 427; language, 12n, 13, 26, 
74, 86, 88, 89, 90, 91, 101, 148, 163, 220, 
225, 246, 251, 257, 258, 260, 279, 289, 
312, 315, 324, 337, 338, 351, 355, 358, 
359, 361, 367, 396, 401, 413, 420; Sufis, 
47, 107, 252, 417, 428; lady in Mecca, 
264, 431; meters, 330, 385, 398; transla- 
tion of the Koran into, 372 
Peshawari, 386 
Pharaoh (Fir*aun), 52, 79, 282, 394; and 
Satan, 66, 246; as symbol of the nafs, 
113. See also Moses 
Pir-i dastgir. See Abdu?l-Qadir Gilàni 
Pir-i Réshan. See Bayezid Ansari 
Pir Sultan Abdal (d. ca. 1560), 202, 338 
Plato (d. 347 Bc), 261, 318 
Plotinus (d. 270), 5; Enneads, 10 
Pocock, Edward (d. 1691), 64 
Porphyry (d. 304), 10 
Portugal, 264 
Prophet, the, 19, 30, 36, 39, 44, 95, 102, 
121, 126, 149, 157, 169, 210, 213-26, 
229, 231, 297, 240, 265, 268, 273, 282, 
312, 317, 332, 374, 375, 378, 379, 416, 
419, 420; in dreams, 14, 91, 277; sayings 
Of, 17, 99, 102, 107, 118, 121, 131, 138, 
141, 148, 162, 175, 235, 430; silsila 
. traced back to, 24, 169, 234; as ummi 
(illiterate), 26; married life of, 36, 426, 
431; miSraj of, 48, 204; grandson of, 50, 
155; as rain, 61; literature and poetry 
in honor of, 69, 302, 325, 351, 357, 387. 
391, 397, 401; family of, 82, 427; prayer 
for, 160; and love of cats, 210; cousin 
of, 395 n. See also Muhammad, the 
Prophet; Ahmad, the Paraclete; Hadith 
Psalms, 118, 361 
Punhun, 391 
Punjab, 169, 327, 346, 350, 372, 383, 384, 
385, 387, 388, 396, 433, 434; poetry in, 
399. 420. See also Panjabi 
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Q 

Qadi Qadan (d. 1546), 389 | 

Qadiriyya, 123, 241, 244, 248, 258, 281, 
342, 354. 361, 363, 372, 384. 433 | 

Qaf, Mount, 260, 421 

Qairuwan, 262 | 

Qalandar. See Abū "Alī Qalandar, Shah; 
Lal Shahbaz Qalandar 

Qarani, al-. See Uways 

Oāsimī, Maulana Ghulam Mustafa, 372 n 

Qasim Kahi, Maulana (d. 1582), 423 

Qassar. See Ibrahim al- m Hamdūn 
al-Qassar 

Qisas al-anbiyda?, 222 

Qónawi. See Sadruddin Qónawi 

Qushayri, Abil- -Qasim "Abdul. Karim 
al- (d. 1074), 53, 88, 89, 158, 162, 178, 
199; Risüla, 18, 88, 246, 302, 348; Tar- 
tib as-sulūk, on dhikr, 173; wife o£, 427 

Oūt al-gulūb. See Abū Tālib al-Makkī, | 
Muhammad 

Qutbuddin. See Bakhtiyar Kaki, 
Qutbuddin 

Qutbuddin Aybek (d. 1206), 346 





R 
Rabābnāme (Sultan Walad), 315 
Rabi‘a al-‘Adawiyya (d. 801), ap, 38—40, 
41, 45, 53, 60, 78, 426, 435; legend of, 
8; as vegetarian, 358 
Rabi‘a ash-Shamiyya (9th century), 427 
Rabi‘addin, Qadi (15th century), 210 
Rahman, Fazlur. See Fazlur Rahman 
Rahmān Bābā. See "Abdu?r-Rahmān 
Rajputana, 345 
Ranjha, 388, 389 
Ragga, 60 
Raggī. See Ibrāhīm ar-Raggī, Abū Ishā 
Rashahat ‘ayn al-hayat (“Alt ibn Busayni. 
365 | 
Rashdi, Sayyid Hussamuddin, 398 n 
Raud ar-riyahin (Yàfi*i), 207 
Rayy, 42, 51-53, 183 
Rāzī. See Yahya ibn Mu‘adh ar-Razi; 
Yusuf ibn Husayn ar-Razi 
Reconstruction of Religious Thought in, 
Islam (Iqbal), 204 
Red Sea, 113 
Redhouse, Sir James W. (d. 1892), 310 | 
Reinert, Benedikt, 12, 117 
Rifai, Ahmad ar- (d. 1178), 248 
Rifa‘iyya, 236; dhikr of, 8, 176, 248; mir- 
acles performed by, 209, 248 
Rihana al-WaAliha (gth century), 426 
Rilke, Rainer Maria, 266; Das Stunden- 
buch, 266n 
Risdla al-ahadiyya (Ibn SArabi), 273 
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Risála al-qushayriyya (Qushayri), 18, 88, 
246, 302, 348 

Risāla at-tayr (Ghazzālī), g07 

Risāla fPl-‘ishq (Ibn Sind), 293 

Risāla-yi hagnumā (Dārā Shikēh), 961 

Risdla-yi walidiyya ((Ubaydullah Ahrar), 
359. See also Babur 

Ritter, Hellmut, 11, 47, 304, 336; Das 
Meer der Seele, 11-12, 304 

Riwāyāt (Hallāj), 71 

Rohri, 396, 397 

Ronda, 251, 252 

Rosenzweig-Schwannau, Vincenz von, 310 

Roshaniyya, 398 

Rosicrucians, 262 

Riickert, Friedrich (d. 1866), 310, 321 

Rūdhbārī, Abū Alī Ahmad ar- (d. 934), 


54 

Rum. See Anatolia; Seljukids 

Rumeli, 339 

Rimi al-Balkhi, Maulana Jalaluddin (d. 
1273), 3, 10, 16, 18, 35, 39, 60, gg, 107, 
110, 113, 114, 115, 116, 122, 128, 188, 189, 
190, 195, 197, 108, 200, 204, 205, 252, 
257, 271, 278, 279, 282, 284, 302, 303, 
306, 307, 308, 309-28, 329, 330, 331, 
354, 3590, 383, 393. 395; Mathnawi, 
36, 50, 85, 123, 159, 163, 166, 204, 219, 
226, 234, 260, 310, 311, 314, 315, 316, 
317, 918, 919, 320, 321, 324, 325, 326, 
327, 392, 396, 429; connection of, with 
Hallāj, 60, 74, 75; on prayer, 81, 150, 
155, 157, 158, 163, 165, 166; mausoleum 
of, 110, 239; on the nafs, 113, 114; on 
love, 134, 139, 291, 292, 293; on fanā, 
143, 145; Diwan, 163, 310, 320, 327; Fīhi 
mā fīhi, 163, 316; on dhikr, 168; on 
sama‘, 183-85; prophetology of, 213, 
214, 217, 224, 226; letter mysticism of, 
414, 415, 416, 418, 420; on women, 428, 
429, 431 

Raimi of Punjab. See Bullhé Shah 

Rundi. See Ibn SAbbad ar-Rondi 

Ruwaym ibn Ahmad, Abū Muhammad 
(d. 915), 15, 59, 110, 235, 297 

Rūzbihān. See Baglī, Rūzbihān 


S 


Sabbatay Zwi, 337 
Sachal Sarmast (d. 1826), 383, 393-96, 397. 


399 

Sacy, Silvestre de (d. 1838), 275 

Sa‘di, Muslihuddin (d. 1292), 8, 400; 
Gulistān, 8 

Sadiguain, 425 

Sadruddin Qonawi (d. 1274), 279, 312, 
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315, 354; as interpreter of Ibn Arabi, 
264, 318 

SaSduddin Hamiya (14th century), 421 

SaSdullah. See Gulshan, SaSdullah 

Safawid dynasty (1501-1738), 83, 326, 338, 
413 

Safinat al-auliya? (Dara Shikoh), 361 

Safīr-i Simurgh (Suhrawardi Maqtil), 260 

Sahl at-Tustarī, Ibn ‘Abdallah (d. 896), 
15, 55-57, 100, 120, 127, 261; relation 
of, with Hallaj, 66; and forgetting of 
sins, 110; on dhikr, 168, 169, 173; on 
saintship, 199; on the light of Muham- 
mad, 215; letter mysticism of, 417 

Sa‘id Farghani (d. after 1273), 315 

Sakinat al-auliyé? (Dara Shikoh), 361 

Saladin, al-Malik an-Nasir (d. 1193), 232, 
260 

Salahuddin Zarkiib (d. 1258), 314-15 

Salé, 252 

Salimi. See Abü SAbdallah as-Salimi 

Sālimiyya, 56, 85 

Salma, 275, 279, 431 

Salman al-Farisi (the barber) (d. 656), 28 

Samargandī. See Abū”l-Oāsim Hakim 
as-Samarqandi 

Sanà?i, Abü?l-Majd Majdüd (d. 1131), 18, 
19, 50, 76, 107, 118, 118, 124, 126, 144, 
147, 195, 202, 232, 285, 301-303, 306, 
311, 315, 317, 320, 399, 407; Hadiga, 
125, 285, 301-2; “Lament of Satan,” 
194, 302; prophetology of, 215, 218, 226; 
“Litany of the Birds,” 302, 308; Sayr 
al-“ibad, 302; Kürnama, 302; letter mys- 
ticism of, 416, 420; on women, 426, 427 

Sanfān, Sheikh, 269, 305, 395, 432 

Sanüsivya, 227, 409, 404 

Saqati. See Sari as-Saqati, Abü?]-Flasan 

Sarakhs, 95, 241, 301 

Sargodha, 388 

Sari as-Saqati, Abü?l-Hasan (d. ca. 867), 
53-54, 55, 57, Go, 131, 395; letter mysti- 
cism of, 420 

Sarmad (d. 1661), satanology of, 195; 
“martyr of love,” 362, 363, 394 

Sarmast. See Sachal Sarmast 

Sarosh, 200, 202 

Sarrāj, Abū Nasr at-Tūsī as- (d. 988), 49, 
84-85, 88, 127, 147-48; Kitüáb al-luma*, 
84, 88 

Sassuī, 108, 300, 391, 392, 393, 434 

Sassui Punhun, 391 

Satatāt (Walīullāh), 169 

Satan, 103, 165, 180, 193-96, 212, 249, 290, 
347, 377, 389, 418; “I” of, 55, 66; as the 
true monotheist, 69, 194, 195, 295, 302; 
as manifestation of al-Mudill, 273; as 


488 / 


symbol of intellect, 432; influences of, 
256, 357. See also Iblis 

Sawanih (Ahmad Ghazzili), 295, 296, 361 

Saygun, Adnan: Yunus Emre Oratoryosu, 
329 

Sayr al-‘ibaéd il@l-maSad (San4°i), 302 

Sayyid Sultan (17th century), 193 

Schaeder, Hans Heinrich, 65, 274 

Scholem, Gershom, 337 

"Schónen Hánde, Die" (Mell), 8 

Schreiner, Max, 64 

Sehwan, 355 

Selim Yavuz (Ottoman emperor) 
(d. 1520), 338 

Seljukids, 88-90, 91, 95; Rum Seljukids, 
245, 257, 264, 311, 312, 328, 329 

Sermon on the Mount, 35 

Seven Sleepers, 202, 246, 308 

Shabistari, Mahmüd ash- (d. 1320): 
Gulshan-i ràz, 280, 281, 291 

Shàdhili, Abü?l-Hasan *Ali ash- (d. 1258), 
250-51; dreams of Ghazzalli, 91, 97; Hizb 
ul-bahr, 198, 250 

Shadhiliyya, 178, 241, 
280, 374, 404 

Shāfi'ī, Muhammad ibn Idris (d. 820), 18, 


249-51, 252, 254, 


31 

Shafiite school, 54, 57 

Shih. See ‘Abdu?l-Karim Bulrrīwārē; 
SAbdu?l-Latif Bhita?i, Shah; «Abū "Alī 
Qalandar, Shah; ‘Inayat Shahid, Shah; 
Isma4‘il Shahid, Shah 

Shaha jo risal6 (‘Abdu?1-Latif), 390-92 

Shah SAlam II (Aftāb) (d. 1806), 380 

Shāh Jihān (d. 1659), 327, 360, 363, 433 

Shāh Kirmānī (d. after 880), 52, 115 

Shah ù gadā (Hilālī), 292 n 

Shaibani (Uzbeg ruler) (d. 1510), 224 

Shamanism, 173; traces of, 176, 340 

Shamsuddin Iki (d. after 1273), 315 

Shamsuddin Tabrizi (d. 1248), 313, 314, 
315, 320, 324, 392; legend of, in India, 
75> 327. 395 

Shankara (d. 820), 5 

Shaqiq al-Balkhi (d. 809), 58, 60, 115, 117 

Sha‘rani, «fAbdu'l-Wahhāb (d. 1565), 249, 
352, 375, 404; on prayer and dhikr, 46, 
157, 174 

Sharh al-hikam (Ibn SAbbad), 252 

Sharh-i shathiyat (Baqli), 145, 297, 298, 
395 

Shattāriyya, 355 

Shaykh al-akbar, al-. See Ibn “Arabi, 
Muhyiuddin Mubammad 

Shaykh al-ishrāg. See Suhrawardī Magtūl, 
Shihābuddin Yahyā 

Shia, 28, 31, 68, 82, 93, 199, 262, 305, 340, 
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387, 426; sixth imam, 41, 412; relations. 
with Sufis, 42, 56, 83, 200, 223, 338, 339; 
rulers, 82; imam and qutb, 200; enmity 
of Naqshbandiyya for, 367, 372; letter 
mysticism, 413, 418, 420, 425. See also 
Ismaili 

Shibanid Uzbegs, 365 

Shiblī, Abū Bakr ibn Jahdar ash- (d. 945), 
77-80, 82, 101, 136, 139, 147, 148, 172, 
211, 212, 297, 412, 424; paradoxes of, 
16, 40, 83; throws rose at Hallàj, 68, 
338 

Shibli Nu*màni (d. 1914), 322 

Shiraz, 59, 74, 83, 141, 221, 229, 263, 294, 
296, 297, 309 

Shīrāzī. See Abū Mazahim ash- -Shīrāzī; 
Baglī, Rūzbihān; Hafiz, Muhammad 
Shamsuddin; Ibn Khafif, Abii SAbdal- 
läh Muhammad; Molla Sadra, Sadrud- 
din Shirazi 

Shiva, 355 

Sialkot, 367 . 

Sīharfī. See Golden Alphabet 

Sijzi. See Hasan Sijzi Dihlawi 

Sikh: fight against, 372, 396, 400; DEE 
cism, 434 | 

Simnānī, *Ala?uddaula (d. 1336), 170, 255, 
421; on saintship, 203, 204; criticism o 
Ibn *Arabi by, 257, 368; on relation o 
prophets and latā?if, 379 | 

Sinai, 41, 991 

Sind, go, 47, 67, 118, 140, 169, 185, 195. 
209, 217, 234, 248, 300, 327, 344, 345 
355» 361, 383, 384, 385, 387, 396, 397 
399, 401, 420, 423, 424, 433, 434. See alsa 
Indus River; Pakistan 

Sindī. See Abū "Alī as-Sindī 

Sinkiang, 175 

Sirhindi. See Ahmad Sirhindi; Nasir SAlj 
Sirhindi | 

Sirr-i Akbar. See Upanishads i 

Sir Sayyid. See Ahmad Khan, Sir Sayyid 

Sirwàni, Abü?]-Husayn as-, 297 

Sistan, 345, 355 

Sivas, 257, 312, 338 

Siyah Kalam, 335 

Siyar al-auliya? (Mir Khurd), 356 

Slave Dynasty of Delhi (1206-96), 346 

Smith, Margaret, 10, 426 

Sóderblom, Nathan, 204 

Sohni, 391, 393, 434 

Sohni Mehanval, 384, 391 

Solomon, 121, 377; served by the wind, 
198, 218; with animals, 260, 306 

Song of Songs, 434 

Sorley, Herbert Tower, 393 














INDEX OF NAMES AND PLACES / 489 


Ssufismus sive theosophia persarum 
pantheistica (Tholuck), 9 

Stundenbuch, Das (Rilke), 266n 

Subbühi, 297 

Subki, Tajuddin (d. 1371), 206 

Safi, as-. See Abii Hamza as-Sifi; Aba 
Hashim as-Sufi 

Sufi Saint of the Twentieth Century 
(Lings), 405 

Suhrawardī, "Abdu1-Oāhir Abū Najīb as- 
(d. 1168), 244—45, 246, 252, 255, 260, 
345: ddāb al-murīdīn, 122, 245, 351 

Suhrawardī, Shihābuddīn Abū Hafs 
‘Umar as- (d. 1234), 17, 182, 260, 351, 
352, 353: "Awārif, 122, 245, 348 

Suhrawardī Magtūl, Shihābuddīn Yahyā 
(d. 1191), 244 n, 257, 259-63, 411; SAql-i 
surkh, Awāz-i par-i Jibril, Hayákil an- 
nür, Hikmat al-ishraq, Lughat-i mū- 
rán, Safir-i Simurgh, Wāridāt, 260 

Suhrawardiyya, 241, 244, 245, 258, 259, 
351, 352, 354. 397. 390, 397 

Sulamī, Abū *Abdwr-Rahmàn as- (d. 
1021), 85—88, go, 241, 255; Tafsir, 41, 71; 


Tabagāt, 85, go; Risālat al-malāma- 


tiyya, 86, 246 

Süleyman Ģelebi (d. 1419): Mevlūd-i 
şerif, 216-17 

Sultān Bāhū (d. 1691), 169, 385, 386 

Sultan Walad (d. 1912), 311, 919, 314; as 
organizer of the Mevlevis, 315, 324; 
lbtid®nadme, Rabaébname, and Intihd?- 
name, 315; Diwan, 329 

Sumnin ibn Hamza al-Muhibb (d. after 
goo), 6o, 62, 140, 297 

Sünbül Efendi (17th century), 46 

Surūr as-sudūr (Hamīduddīn Nagērī), 
356 

Sus, 68 

Sutlej River, 346 

Swat, 258 

Syria, 30, 31, 82, 92, 147, 245, 312, 313, 
324, 426; Christian monks in, 10, 86 


T 
Tabaqai as-sifiyya (Sulami), 85, go 
Tabriz, 280, 314, 315 
Tabrīzī. See Jalāluddīn Tabrizi; Magh- 
ribī, Muhammad Tabrīzī; Shamsuddīn 
Tabrīzī 
Tadhkirat al-auliņā? ((Attār), 74, 308, 304, 


395 
Tafsir. See Ja‘far as-Sadiq; Sulami, Abi 
«Abdu?r-Rahmān as- 
Tāhir, Sheikh. See Lāl Udērē 
T@iyya (Ibn al-Farid), 154, 275-77, 278 
Tajik, 371 


Talbīs Iblīs (Ibn al-Jauzī), 12 n 

Tamāchī, Jām (15th century), 392 

Tamhidat (“Aynu’l-Qudat), 295, 296, 351, 
370 

Tanta, 249 

Taoist, 11, 285 

Tapduq Emre (late 13th century), 329, 332 

Tarjumān al-ashwāg (Ibn SArabi), 264, 
266, 300 

Tartīb as-sulük (Qushayri), 173 

Tehran, 51 

Thatta, 185, 362, 384, 397, 398 

“Theology of Aristotle,” 10 

Theresa, St. (d. 1582): Interior Castle, 61 

Tholuck, F. A. D. (d. 1877), 9, 64, 166; 
Bliithensammlung and Ssufismus, g 

Thompson, Francis (d. 1907), 82 

Tigris River, 53, 61, 69, 73, 79, 119, 211, 
427 

Tijaniyya, 403, 404 

Timur (d. 1405), 358 

Timurid, 359, 365 

Tirmidhi, Muhammad ibn «Ali al-Hakim 
at- (d. ca. 932), 55, 56, 57, 187 n, 191, 199, 
200, 203; Khatm al-wiláya, 55, 57, 203 

Tlemcen, 247, 250, 252 

Torah, 272, 361 

Transoxania, 30, 34, 364 

Trimingham, J. Spencer, 241 

Trumpp, Ernest (d. 1885), 390, 393 

Tuhfat al-ahrár (Jami), 365 

Tunis, 77 

Tunisia, 264 

Turfan, 67 

Turkestan, 11, 67 

Turkey, 49, 99, 128, 168, 185, 202, 205, 206, 
216, 217, 224, 226, 238, 241, 246, 257, 
306, 324, 326, 328, 329, 330, 336, 337, 
395, 404, 405, 418, 425, 432 

Turkish, 11, 13, 26, 33, 46, 69, 74, 75, 197, 
148, 159, 176, 188, 214, 216, 217, 220, 
225, 231, 237, 240, 247, 257, 260, 278, 
279, 280, 292, 309, 312, 325, 328-43, 359, 
367, 374. 414, 418, 420, 422, 425, 429; 
poetry and literature, 17, 30, 147, 160, 
162, 163, 167, 183, 185, 213, 216, 226, 
241, 248, 278, 282, 287-317, 323, 326, 
366, 385, 394, 406, 412, 413, 419, 423, 
435; Slaves, 101; Chagatay literature, 
366 

Turks, 28, 325, 326, 386 

Tus, 84, 91, 92 

Tüsi. See Sarraj, Abü Nasr at-Tüsi as- 

Tustar, 66, 67 

Tustari. See Sahl at-Tustari, Ibn 
‘Abdallah 
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U 
CUbaydullāh Aķrar (d. 1490), 365; 
Risāla-yi wālidiyya, 359 
Ucch, 354 
*Udhri, 137 
‘Umar II, ibn SAbdu?l-‘Aziz (d. 720), 29, 


30 

SUmar ibn al-Khattab (d. 644), 114 

“Umar of Omarkot, 392 

SUmar Marui, 391 

Upanishads, 5, 64, 322, 361, 362 

*Urfi, Muhammad ash-Shirázi (d. 1591), 
21, 134, 226 

CUryān. See Baba Tahir SUryan 

Ushturnāme (‘Attar), 191, 278, 304-5, 307 

Uways al-Qarani, 28, 105, 123, 262 

Uzbeg, 224, 365 

Uzbekistan, 329 

Uzgen, 254 


V 
Vedas, 394 


WwW 

Wa*iz, al-. See Yahyà ibn Mu*àdh ar-Ràzi 

Walad. See Baha?uddin Walad; Sultan 
Walad 

Wali Deccani (d. after 1707), 370, 371 

Waliullah, Shah (d. 1762), gn, 134, 169, 
372, 373, 381, 388; on gayyūm, 369; 
Satatāt, 169 

Walsh, John R., 332 

Waridat. See Dard, Khwaja Mir; Suhra- 
wardī Magtūl, Shihābuddīn Yahya 

Warith Shah (late 18th century), 383, 388, 
389; Hir Ranjha, 383, 388 

Warraq, Aba Bakr al- (10th century), 108 

Wasit, 66 

Wāsitī, Abū Bakr Muhammad al- (d. after 
932), 80, 173, 298 

Wensinck, Arend Jan, 10 

West-Ostlicher Divan (Goethe), 70 

Whinfield, E. H., 281, 310 
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Whirling Dervishes, 315. See also 
Mevleviyya 


Y 

Yafi*i, «Afīfuddīn ‘Abdullah al- (d. 1367), 
247; Raud ar-riyühin, 207 | 

Yahya ibn Mu‘adh ar-R4zi (d. 871-72), 20, 
42, 51-52, 100, 183, 428; prayers of, 128, 
156 

Yasawiyya, 176, 364 

Yassi (Uzbekistan), 329 

Yazid ibn Mutāwiya (d. 689), 50 

Yemen, 28, 67, 105, 262, 355 n 

Yeni Yunus Emre. See Ismail Emre : 

Yünus Emre (d. ca. 1321), 33, 46, 106, 159 
168, 234, 279, 329-34, 336, 342, 394, 3951 
Diwan, 330 | 

Yainus Khan Moghul, 365 

Yusuf Hamadhani (d. 1140), 329, 364 

Yūsuf ibn Husayn ar-Razi (d. 916), 53, 
171, 298 | 

Yūsuf Zulaykhā. See Hamdi, Hamdullāh; 
Jami, Maulana ‘Abdu’r-Rahmin 





Z 

Zacharias (Zakarya), 15, 395 

Zaehner, Robert C., 47 

Zāhirī, az-. See Muhammad ibn Dā?ūd 
az-Zāhirī 

Zahirites, 67, 138 

Zakariya. See Baha?uddin Zakariya 
Multānī 

Žandapīl. See Ahmad-i Jām, Abū Nasr _ | 
Žandapīl 

Zaynab, Sayyida, 427 

Zēb un-Nisā? (d. 1689), 327 

Zoroastrian: influences, 33, 74—75, 107; 
and Sufi saints, 50, 209; angels, 200, 261 

Zousfana, 51 

Zujjaji. See Abi ‘Amr Muhammad 
az-Zujjaji 

Zulaykha (Potiphar's wife), 293, 299, 309, 
429. 434 


l 
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A 

A (alif), 153, 421, 422; as symbol of God’s 
unity, 18, 153, 377, 385, 417-19; con- 
nected with Ahmad, 369; as the “equa- 
tor” of the face, 413. See also M; Sūra 
2:1, alif-lam-mim, 416 

°A bd ("slave," "servant," man in general), 
259. See also Slave of God 

Abdal (the forty, or seven, saints), 200, 
202; women, 431, 434 

Abdálün-i Rüm (a group of medieval 
dervishes), 335 

eAbduhu ("His servant"): Muhammad the 
Prophet called, in Süra 17:1, 220 

‘Abid (“worshiper,” lowest degree in the 
Bektashi hierarchical grouping), 340 

Abrar (the seven “pious’’), 200 

Abstinence, 31, 37, 80; fasting and, 115. 
See also Wara* 

Active intellect: corresponding to haqiqa 
mukammadiyya, 224 

Adab (etiquette, correct behavior), 84, 
127, 235, 237, 255; books on, 94; as “ser- 
vant of religion,” 230 

*Adam ("not-being," often, the innermost 
abyss of the Godhead), 322 

Advaita ("nonduality" in Hindu philos- 
ophy), 5, 387 

Affiliation. See Silsila 

Affliction, 16, go, 124, 126, 131, 136, 167, 
380, 395, 421, 428; as sign of divine love, 
4, 36, 62, 80, 198, 394; necessary for 
spiritual development, 44, 137: fagr as, 
58; leisure as, 114; patience in, 156; and 
pain, 198, 394. See also Suffering, Trib- 
ulation 

Ahad ("one," one of God's names), 224, 
387. 419 

Ahadiyya ("oneness," unicity), 418 

Aham brahmāsmi (“I am Brahman,” uni- 
tive expression in the Vedic 
Upanishads), 64 

Ahl al-bayt (Muhammad's family), 82 

Ahlal-matrifa ("gnostics''), 86 

Ahl as-suffa, ashāb as-suffa ("the people 
of the Bench,” the pious poor around 
Muhammad in Medina), 14, 28 

Ahwál. See Hàl 
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Akhi (member of a religious sodality in 
medieval Turkey), 246 

Akhyār (300 "good" in the hierarchy of 
saints), 200 

čālam al-mithāl (the world of imagina- 
tion, of spiritual values or ideas that 
are to be realized in this world), 193, 
213, 270 

Alast (“Am I not your Lord” (Sūra 7:171)), 
24, 298; connected with dhikr, 172 

Alast, Day of. See Covenant, primordial 

Alchemy, 65; spiritual, 5, 237; expressions 
of, 70; of hunger, 115 

Alchemist, 42 

Alif-i sayqal (degree of polishing steel), 
419 

čālim rabbānī (divinely inspired master), 


Alin yazısı (“what is written on the fore- 
head” [Turkish], fate), 414 

Allāhu Akbar ("God is most great”), 80, 
150, 152. See Takbīr 

CAmā (pure being), 266 

Amal (work, action”), 274 

Amāna ("trust") (Sūra 33:72), 188 

Amīr majlis (high official in Mamluk 
Egypt), 234 

Amr (divine command), 223 

And?-l Haqq ("Y am the creative Truth," 
"I am God," Hallàj's claim), 55, 64, 66, 
72, 74, 75» 145, 298, 393, 396. See also 
Hallàj, Husayn ibn Mangür al- 

Angelology, 260, 261 

Angels, 71, 116, 140, 153, 169, 189, 193, 
196, 200, 256, 261, 262, 268, 318, 321, 
377, 412; prostration of before Adam, 
55, 188; of death, go, 135, 148, 389; and 
green color, 102; fallen, 161, 198, 194; 
of resurrection, 200, 224; archangel, 
219, 220, 262; guardian, 262; of inspira- 
tion, 265; questioning, 331; quality of, 
369, 378; recording, 389. See also Ga- 
briel; Isrāfīl; Malakūt; Sarosh 

Annihilation, 17, 130, 135, 153, 178, 196, 
199, 284, 307, 321, 373, 384, 391; fish of, 
6, 416; as the object of dhikr, 58, 174; 
of the lover, 60, 194; in the Prophet, 
378; in the sheikh, 387. See also Fanā 

«Angā. See Sīmurgh 
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CAgl (reason, intellect); Junayd as em- 
bodiment of, 58; weakness of when love 
comes, 20, 130, 140, 219; and struggle 
with nafs, 113; separates nafs and qalb, 
192; loss of, 431 

°Aql-i kull (“Universal Reason”), 19 

Arabic, 10, 12 n, 13, 26, 30, 33, 45, 64, 83, 
89, 90, 93, 101, 112, 124, 188, 225, 240, 
245, 251, 254, 258, 260, 267, 272, 274, 
276, 296, 318, 324, 351, 355, 361, 367, 
372, 877. 379. 392, 401, 418, 422, 425, 
426, 427, 429; poetry and literature, 34, 
71, 162, 264, 275, 292, 310, 353; letters, 
153, 161, 396, 411-13, 419, 423, 424: 
numbers, 344 

Arba‘in. See Forty 

°Arif (‘gnostic’): endowed with ma‘rifa, 
43, 130; rank in the Bektashi hierarchy, 
340. See also Gnostic 

Ascension, Muhammad’s, 27, 41, 204; as 
symbol, 48, 219, 303; in Kubra’s system, 
255. See also Mi‘raj; Prophet, the 

Asceticism, 4, 24, 43, 66, 67, 75, 100, 141, 
168, 190, 242, 322; Indian, 174; eccentric, 
238. See also Zuhd 

Ascetic movement, 10, 30, 31, 404, 426 

Ascetics, 14, 16, 36, 38, 45, 47, 53, 54, 56, 
61, 109, 111, 114, 115, 116, 119, 120, 
122, 127, 156, 190, 228, 243, 247, 248, 
342, 347, 380, 415, 428; piety and dis- 
cipline of, 15, 27, 40, 152, 234, 399; 
Buddhist, 34; Christian, 35; and the 
Otherworld, 39, 52, 137, 299; Hindu, 
170, 358; mentioned together with 
abdal, 202; poetry by, 301; women, 427. 
See also Zahid 

CAshiq ("lover"), 60, 137; as lay member 
of the Dektashiyya, 340 

CAshürá (memorial day of Husayn's mar- 
tyrdom at Kerbela, 10 Muharram 680), 
840 

Asmáà al-husná, al- ("God's most beautiful 
names") 177, 879. See also Divine 
names 

Asma lutfiyya (divine names pertaining to 
God's kindness and beauty), 177 

Asma qahriyya (divine names pertaining 
to God's majesty and wrath), 177 

Atman (the innermost self that strives to 
become united with brahman), 48 

Auba (return from one’s self to God), 110 

Auliyad Allah. See Saints; Wali 

Autàd (the four "pillars" of the spiritual 
hierarchy), 200, 203 

Averroist school, 93 

Ayin-i cem (initiation ceremony of the 
Bektashis), 341 


CAyn al-yagīn (vision, or “essence” of cer- 


SAyn (“eye,” “essence,” the letter cayn), 
413, 421; corresponds to "Alī, 419 
titude), 142, 368 | 

€Ayn-i jam" ("perfect union”), 418 


B | 
B (bā”), 4193, 418, 420; the dot Benet as 
symbol of *Ali, 420 
Bàbà (second rank in the Bektashi hier, 
archy), 339, 340 
Bakht-i siyah (“black luck,” misfortune), 
414 
Bakkū”ūn, al- ("those who constantly 
weep”), 31 
Balā (“affliction”), 136. See also Affliction 
Balā (“yes”), 24, 136, 184. See also Alast 
Balabaylan language (an artificial lan- 
guage), 411 
Banát an-na*sh ("daughters of the bier, 
Ursa maior), 426 
Baqá ("remaining" in God after annihila- 
tion, eternal life), 44, 306; symbols for, 
144, 145; as correlative of faná, 44, 55, 
59, 129, 141, 149, 146, 178, 184, 322; 
billāh, 375, fPr-rasül, 375; in sheikh, 
375. See also Subsistence in God; Fa 
Baraka (“blessing,”’ power of sanctity), 82, 
102, 217, 234, 239, 241, 346 
Baramasa (“twelve months”): Indian 
poems about, 434 
Basmala (the formula “in the name of | 
God"), 415, 420, 425 
Bast ("expansion," state of joy and vidē: 
ing of the heart), 128, 129, 253 - | 
Bātiniyya (the people of the inner mean- 
ing,” gnostic and Ismaili currents), 93, 
231 
Baya (oath of allegiance), 234 
Baz. See Falcon | 
Bazgard (“restraining one’s thoughts” in 
the Naqshbandiyya), 364 
Beauty, divine, 6, 24, 39, 163, 174, i. 
256, 280, 294, 300, 309, 323, 411; of SE 
Otherworld, 38; as revealed in create 
forms, 289-91, 292, 313, 336, 429, ee 
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432; as reflected in the world, 376, 38$; 
in female beauty, 431. See also Jamal 

Behavior. See Adab 

Bewilderment, 6, 100; as last step on t ie 
Path, 123, 156, 226, 301; and fand, 143; 
and black light, 144, 256. See also Haya- 
man | 

Birds: at Sumnün's sermon, 62; as sym- 
bols of the soul, 7o, 306-8; "gratitude" 
as, 126; serve Sufis, 208; "purity" 
232; green, as divine sign, 236; story of 





the millet-picking, 242; and praise of 
God, 302; as letter carriers, 424 

Bi-shar* ("without law," dervishes who do 
not cling to the shari*a), 20, 355 

Blame, 42. See also Malāma; Malamatiyya 

Brahmin, 324; as symbol, 286, 291 

Breath, 173, 174, 364, 401; control of, 173, 
358, 401; and healing, 208. See also 
Habs-i dam 

Buddhism, 174; Zen, 368 

Buddhist, 34, 37, 142, 345; stories, 11, 207 

Burāg (the steed that carried Muhammad 
during the ascension), 140, 220 

Burūz (exteriorization of the saint), 205 


C 

Call to prayer (adhān), 48, 108, 149, 152; 
Muhammad’s name in, 79, 214; for 
healing purposes, 208 

Camel: as symbol of the nafs, 113, 391; of 
the believer, 308; God seen as, 283, 387 

Cardiognosy (thought-reading, firāsa), 
193, 205 

Cats: in convents, 209-11; lover compared 
to, 294, 319 

Celebi: as title of Maulana Rimi's succes- 
sors, 324; as title of Bektashi leaders, 
340 

Celibacy, 36, 111, 252, 340, 428 

Certitude, 140, 142, 168; and connection 
with faith, 38, 253, 254; as the king who 
rules the heart, 60; and connection with 
tawakkul, 117. See also “im al-yagīn; 
SAyn al-yaqin; Haqq al-yaqin 

Chess: imagery of, 285 

Chilla ("forty days’ seclusion”), 109, 10%. 
See also Forty 

Chillakhana (solitary place to perform 
seclusion), 105 

Chilla-yi maSkisa (“inverted chilla,” 
hanging upside down for forty days), 
346. 358 

Christianity, 26, 27, 144, 153, 318, 428; 
Byzantine, 167 

Christian, 27, 32, 64, 81, 86, 93, 98, 118, 
126, 182, 204, 230, 239, 271, 305, 312, 
318, 395 N, 412, 418, 432; ascetics, mys- 
tics, and saints, 5, 34, 35, 36, 116, 170, 
207, 302, 429; influences, 10, 72, 340; 
mysticism and theology, 145, 165, 362, 
426, 434 

Contemplation, 6, 116, 147, 152, 163, 182, 
254; as last stage of dhikr, 172, 376. See 
also Murāgaba; Mushāhada 

Contentment, 100, 122, 125, 126, 156. See 
also Qana‘at; Rida 

Covenant, primordial (Stra 7:171), 24, 


INDEX OF SUBJECTS / 4093 


137, 146, 164, 172, 299; return to, 58, 
143, 172; connection of, with samá*, 
184; and the wine of love, 275, 351. See 
also Alast; Mithag 

Creatio ex nihilo, 5 

Crow: as symbol of the material world, 


307, 308 


D 

D (dal), 153, 225, 413, 417 

Dahriyya (“materialist”), 210 

Dakhni Urdu, 296, 351, 370 

Damidan (“to breathe” on a sick person), 
208 

Dance, 179-86, 239, 240, 277, 309, 384, 
397; of the Mevlevis, 234, 315, 325; 
Rumi on, 315-18, 323, 414; Naqshban- 
diyya against, 327, 350. See also Sama‘ 

Dar-e Mansur ("Mangūr's gallows,” ini- 
tiation place in the Bektashi convent), 
74, 340 

Dargah (dervish convent), 232, 238, 360, 
397 

Dede (rank among the Bektashis), 340 

Dervishes (“poor”), 121-23, 304; wander- 
ing, 20, 106; in general, 119, 144, 145, 
175, 183, 211, 230, 236, 237, 244, 313, 338, 
346, 359, 362, 374, 390, 422; as mouth- 
pieces of social criticism, 111, 304; ritual 
and music of, 171, 329, 330, 343; system 
of, 238; communities and circles of, 
210, 232, 234, 235, 332, 335, 336, 342, 
347, 352, 433; RifaSi, 176, 209; Aissa- 
wiyya, 209; Mevlevi, 325, 326; orders 
of, 337, 341, 342; Bektashi, 340 

Destegiil (jacket with long sleeves in the 
Mevlevi order), 325 

Devriye (Bektashi poems about the ascent 
and descent of man), 281, 341 

Dhaàt ("Essence"), 272, 431 

Dhauq ("tasting," immediate experience), 
193, 2 

Dhikr (‘‘recollection,” repetition of divine 
names or religious formulae), 84, 117, 
141, 167-78, 243, 250, 277, 332, 358, 376, 
401, 404; instruction in, 102; as food 
of the heart, 183; healing power of, 
208; concentration on the sheikh dur- 
ing, 237; loud, 248; profession of faith 
as formula for, 256, 386; all nature in, 
331. See also Recollection; Divine 
names 

Dhikr al-khafiy (khafawī), dhikr akhfā 
al-khafī (akhfawī), 174 

Dhikr an-nafs (nafst), 174, 175 

Dhikr-i arra (loud repetitions that sound 
like a saw), 176 
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Dhikr-i jali, jahri, Salawiya, liséni (“with 
loud voice”), 171, 366 

Dhikr-i khafī, qalbi ("silent" recollec- 
tion), 171, 366 

Dhikr-i galbī, dhikr-i rūhī, dhikr as-sirr 
(sirrī), 174 

Dhikr sultāni, 175 

Dhēra (Indian verse form), 38; 

Dhül-Fiqàr (&Ali's two-edged sword), 246, 
419 | 

Dīn-i ilāhī (Akbar's syncretistic religion), 
359 

Divine Names, 379, 411; in calligraphy, 
68; in prayer, 161, 162, 188, 355; in 
dhikr, 177, 178, 258, 386; manifestation 
of God through, 197, 267, 268, 270, 271, 
273, 278, 435; illumination of, 281; 
name of God, 289, 284, 378, 389; seal of, 
369; letter mysticism of, 422, 423. See 
also Asmà al-husná, al-; Greatest name 
of God 

Dog, 108, 109, 125, 141, 208, 229, 231; as 
symbol of nafs, 67, 112, 113, 117, 208; 
in a salt mine, 154; of God, 207; and 
purification, 208; Laila’s, 432 

Doğuş (inspired poem that is “born” from 
a poet [Turkish]), 337 

Dónme (Jewish converts to Islam), 337 

Doomsday. See Judgment, Last 

Dove (soul-bird), 308 

Dream, 90, 97, 109, 319, 335; about Mu- 
hammad, 14, 19, 91, 149, 157, 277; of a 
saint, 105; explanation of by spiritual 
guide, 255; life as, 322, 382, 383; wom- 
en's less true, 429 

Drugs, 254, 336; opium, 335; hashish, 336 

Du*à ("free prayer"), 155 

Du*à ma?thür (traditional prayer that is 
thought to bring good results), 157. See 
also Prayer 

Duck (symbol of man between matter and 
spirit), 508 


E 

Ecstasy, 69, 72, 94, 104, 105, 219; as exempt 
from ritual prayer, 152; definitions of, 
178, 179; death in, 181; change of senses 
in, 277; brought about by looking at 
beauty, 291; of love, 429; states of, 24, 
59, 176, 185, 239, 243, 253, 283, 326, 414; 
experiences of, 255. See also Wajd 

Elephant: as symbol of God, 3; as symbol 
of the homesick soul, 308, 383 

Emerald: and blinding of serpents, 11, 
119, 256, 309. See also Green color 

Er (Turkish, “true man of God”), 426 


Eren (“man of God”), 332, 418: 
Etiquette. See Adab 


F 

F@iq, al- (“The Overpowering,” one of 

God’s names), 178 | 
Falcon, baz (symbol of the soul that r 

turns [baz] to its Lord), 307; of oo 


4 

Fané (“annihilation,” Entwerden), 41, 
142; as correlative of bagā, 44, 55, 59. 
120, 141, 14$, 146, 178, 184, 322; equ 
tion with fagr, 129, 124; symbols of, E 
145, 256. See also Annihilation | 

Fanā fī Allāh (annihilation in God), 216 

Fanā fēr-rasūl (annihilation in the 
Prophet), 216, 234, 375 | 

Faná fPsh-shaykh (annihilation in the 
spiritual guide), 216, 237, 375 

Faqir ("poor"), 20, 28, 121, 122, 124 

Fagirani (feminine of fagir), 433 

Faqr ("poverty"), 120-24. See also 
Dervishes; Poverty 

Farügh ("leisure"): as danger, 114 

Fasting, 14, 35, 114-17, 196, 255, 346, 376, 
380; patience better than, 124; breaking 
of, to make a brother happy, 229; in 
Ramadan, 106, 115, 429. See also As- 
ceticism; Saum | 

Fatā (young man,” the ideal mystic), gea 
426 

Fear, 30, 52, 59, 62, 100, 131, 247; 391; and 
hope, 60, 127, 128, 159, 162, 166, 434; of 
God’s ruse, 128, 253. See also Hope; 
Khauf | 

Firdsa. See Cardiognosy 

Fire, 223; of love, 6, 41, 79, 194, 135, 284, 
286, 291, 294, 313; of Hell, 19; Abra- 
ham’s, 79, 119, 395; iron in, 145; iv 
ecstasy, 179; and miracles, 180, 209; 
Iblis created from, 195; mystical, divine, 
250, 252, 261, 326; of absence, 314; = 
wrath, 321, 377; of the heart, 424 

First Intelligence, 280; Gabriel corre- 
sponding to, 224 

Flute: symbol of the soul, 317, 318, 331, 
389 

Forty (number of trial), 94, 306, 340, 419; 
days, 16, 35, 103, 104, 305, 336, 3406, 419; 
hadith, 94; saints, 202; and letter m, 
224, 419; stages in development, 234, 
280, 341, 419; age of, 242; years, 115, Sg 

Free will. See Predestination 

Fu?ád ("heart"), 192 

Futüh ("unsolicited gifts"), 232, 347 

Futuwwa (“virtue,” “manliness,” mystiģo- 
social movement), 240, 245, 246 








G 

Ghaflat (“heedlessness, negligence”), 107, 
108, 111. See also Sleep of heedlessness 

Ghauth (“Help,” highest mystical leader), 
57, 200 

Ghazal (Persian poem, usually on love, 
with monorhyme), 162, 585; Rümi's, 
163, 310; Sanā”ī's, 9012 

Ghurbat al-gharbiyya, al- ("Western ex- 
ile,” place of man in this world, in Suh- 
rawardi’s philosophy), 262 

Ghusl (complete purification), 149 

Gnosis (wisdom of the heart), 4, 17, 21, 24, 
94, 100, 123, 140, 141, 204, 262, 274; love 
superior to, 62; veil of, 81; as superior 
to love, 130. See also ‘Irfan; Ma‘rifa 

Gnostic (“rif), 6, 43, 61, 78, 86, 96, 115, 
132, 139, 142, 161, 178, 182, 193, 266, 
282, 296, 362, 381, 431 

Gnosticism, 265 

Golden Alphabet, 385, 399, 423, 424 

Gopis (Krishna’s cowgirls), 271, 434 

Gratitude, 125, 126, 242, 254; and pa- 
tience, 95, 253; stages of, 162. See also 
Patience; Shukr 

Greatest Name of God (ism-i a*zam), 25, 
44» 177, 256, 377 

Green color, 113, 256, 379; of water, 144, 
297; of bird, 236; of ocean, 236, 284 

Gulbang (a Turkish prayer in the 
Bektashiyya), 340 

Guru (Hindu spiritual leader), 387 


H 

H (hä, last letter of Allāh, symbol of hu- 
wiyya), 172, 176, 377, 416, 420, 422; vis- 
ion of, 175, 270, 421; as Greatest Name 
of God, 256 

H, Ha, 225 

Habs-i dam (keeping one’s breath in rec- 
ollection), 174. See also Breath; Dhikr 

Hāhūt (Divine ipseity), 270 

Ķā-mīm (beginning of Sūra 40—46), 416 

Hadath (created in time”), 72 

Hādī, al- ("The Guiding,” name of God), 
177; manifested in Muhammad, 273 

Hādir ("present""), 181 

Hadith (traditions), 27, 35, 71, 79, 94, 123, 
199, 171, 190, 222, 288, 318, 353, 369, 
429; interpretation and commentary 
on, 85, 378; transmitter of, 221, 344, 
427; collection of, 221, 251, 351. See also 
Muhammad, sayings of; Prophetic say- 
ings 

Hadith qudsi (extra-Koranic revelation), 
221 
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Hafiz, al- (“The Preserver," name of 
God), 177 

Hafiz (“who knows the Koran by heart”), 
180, 434 

Haft *afifa ("Seven Chaste Women," 
group of saints), 434 

Dot, 106. See also Pilgrimage to Mecca 

Häl (pl. ahwàl) (mystical "state"), 38, 53, 
84, 109-30; definitions of, 99, 100 

Halqa ("circle"), 176 

Hama üst ("Everything is He"), 147, 274, 
289, 962, 376 

Hamdu lilláh, al- ("Praise be to God’, 
332 

Haqiqa (“Reality”), 335; as third and last 
grade of the Path, 16, 98, 99, 153, 334, 
340; mystical letter-interpretation of, 
422. See also Shari‘a; Tariqa 

Haqiqa muhammadiyya ("the Reality of 
Muhammad," the archetypical Proph- 
et), 223, 224, 237, 272, 377, 378 

Haqq, al- ("the Reality," "the Truth," 
one of God's names), 26, 55, 70, 393 

Haqq al-yaqin ("real certitude," "reality 
of certitude"), 142, 174, 368 

Haqqiyya (point connected with the di- 
vine reality): and correspondence to 
Muhammad, green color, 379 

Hayaman (“bewilderment and passion”): 
connected with black, 256 

Hayba (“reverence, awe” before God’s 
majesty), 132 

Heart (qalb, dil), 14, 17, 36, 67, 78, 86, 96, 
103, 106, 117, 129, 134, 136, 146, 149, 
155, 157, 182, 191, 192, 202, 211, 213, 
218, 234, 254, 256, 257, 296, 317, 319, 
322, 351, 366, 371, 377, 378, 407, 424, 
426, 432; wisdom of the, 4; prayer of 
the, 51; symbols of, 60, 61, 79, 132, 168, 
308, 309, 331, 354, 382, 385, 401, 414, 
415, 417, 421; God's presence in the, 65, 
71, 180, 164, 165, 166, 189, 190, 392; in 
dhikr, 169-75, 386; innermost (lubb, 
Sirr), 178, 184, 189, 333; tenderness of, 
229; as fine body, 255; sheikh's, com- 
pared to bezel, 271; language of, 279; 
connected with Abraham, red color, 379 

Heedlessness, 134, 169, 170, 175. See also 
Sleep of heedlessness 

Help, greatest, 73. Sce also Ghauth 

Hijab al-ma‘rifa (“veil of gnosis”), 81 

Hijra (hegira), 222 

Hikmat-i yamani (“intuitive wisdom”), 
262 

Hikmat-i yiindni (“Greek philosophy”), 
262 
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Hilya (description of Muhammad's 
qualities), 214 

Himma ("high ambition," spiritual pow- 
er of the sheikh), 79, 257, 270 

Hirs (“greed”), 111 

Hizb (litany, special prayer formula), 178 

Hizb al-bahkr: by Shadhili, 178, 250 

Hope, 40, 59, 71, 73, 100, 129, 170, 183, 
211, 295, 391; preacher of, 51, 52; and 
fear, 60, 127, 128, 159, 162, 434 

Hi (“He,” God), 172, 270, 385 

Hubb (“love”), 132. See also Love 

Hubb Sudhri (“platonic love”), 137, 138 

Hudir wa ghayba (presence near God and 
absence from oneself), 129 

Hulial (“indwelling”), 73, 144, 290. See 
also Incarnation 

Huma bird (conveys kingdom), 292 

Hunger, 14, 15, 35, 58, 115-17, 168, 242. 
See also Asceticism; Fasting; Nafs 

Hurr (militant group in Sind), 396, 397 

Hūsh dar dam (awareness in breath- 
ing”), 364 

Husn az-zann (“to think well of God”), 
118, 128 

Husn ū *ishq ("Beauty and Love"), 291 

Huwa ("He"), 420, 422 

Huwa huwa (“exactly he"): God created 
Adam as, 72 

Huwiyya (divine ipseity), 377, 420. See 
also H 

Hyacinth (symbol of the curls), 309, 323; 
water, 401 


I 
cIbādāt (works of worship and obedience), 


9 

Ibn al-waqt ("son of the moment," the 
Sufi who does not think of past or 
future), 130 

Idol, 291; temple, 286 

Ihsān ("to do well," to serve God constant- 
ly), 29; and connection with dark blue, 
256 

Ijmá* (consensus of the community in 
legal matters), 32 

Ijtihàád (exploring the sources of the law), 
32 

Ikhlas (“sincerity”), 38, 53, 108; as root of 
malāmatī attitude, 86 

Ilāhī (Turkish mystical song), 330 

Illā. See Lā 

Illumination, 15, 28, 57, 107, 108, 203, 
242, 272, 490; philosophy of ishráq, 
259-63; of the actions, names, attri- 
butes, and essence, 281 





«Hm (knowledge): as contrasted to 
mačrifa, 17, 43, 140 

"im ladunnī (Sūra 18:65) (divinely in; 
spired knowledge), 18, 193 | 

“tlm al-yagin (“knowledge of certitude”), 
141, 142, 368 

Iltibās (concealment of preeternal 
beauty), 79, 299 | 

Imām, 93, 200, 413; the twelve, 234, 338: 

Imàn ("faith"), 29, 138, 192; and connec: 
tion with yellow, 256 

Ināba (return from minor sins to vēji, 
110 

Incarnation, 72. See also Hulul 

Independence (not needing anything, 
istighnā), 1293 

Indo-Persian poetry, 271, 291, 327, 354, 
413, 435 

Initiation, 7, 9 n, 105, 106, 169, 204, 364, 
411; chain of, 28, 57, 95; ceremony, 234! 
for Bektashiyya, 340, 341, 432; throug 
death, 411 | 

Insān-i kāmil. See Perfect Man i 


Intellect. See "Agl i 








Intimacy, 6, 43, 57, 100, 132; in dhikr, 17 
178. See also Uns | 

Intiqal-i nisbat (transfer of spiritual | 
qualities), 236 

Intoxication, 58, 59, 68, 129, 152, 206, 
254, 283, 304, 373, 393; as station of the 
saint, 204, 366, $69; and kufr-i tarīgat, 
282, 368; earthly, 288. See also Sobriety; 
Sukr 

Iqàn ("assurance"): and connection with 
light blue, 256 

“Irfan (“gnosis”): and connection with 
red, 256, 274 

Ishan (“They,” honorific title of 
Naqshbandi leaders), 365 

Ishárát ("mystical hints, allusions"), 55, 
59, 80 

“Ishq (passionate love), 137; as essence of 
God, 72. See also Love 

“Ishq-i majazi (love of created things): 
leads to love of God, 292 

Ishrāg. See Illumination : 

Islam (“complete surrender”), 29; and | 
connection with white, 256 

Ism-i atzam. See Greatest Name of God, 

Isgāt al-farā”id (substitution of pious | 
works for ritual duties), 71 | 

Istidlàli ("insight gained through 
inference"), 147 

Istighfār (formula to ask God for Bin: 
ness), 156, 243 

Ithār ("to prefer others to oneself”), 99, | 
229, 246 











Itminän (“tranquillity”): and connection 
with green, 256 

Ittihad (“union” of lover and beloved), 
144 


J Gim), 413, 418 

Jabarūt (sphere of divine power), 127, 
270 

Jabr mahmid (“higher predestinarian- 
ism"), 127, 197, 198 

Jadhba ("attraction" by God), 105 

Jadhbi ("reached through jadhba"), 147 

Jafr (telling the future from the letters of 
the Koran), 412 

Jāgīr (India) (endowment of land), 347 

Jalal (“divine majesty”), 44; and connec- 
tion with black, 256. See also Majesty 

Jalīs Allāh ("who sits with God”), 168 

Jam ("perfect collectedness'), 149 

Jam al-jam" (last stage of union), 143 

Jam* à tafriqa (collectedness and separa- 
tion), 129 

Jamal (“divine beauty”), 44, 256; and con- 
nection with uns, 132. See also Beauty, 
divine 

Jami‘, al- (“The Comprising,” name of 
God), 378 

Jawanmard (‘virtuous young man”), 246, 
426 

Jihād al-akbar, al- ("Greatest Holy War” 
against the lower soul), 112 

Jinn, 42, 193, 248, 256 

Judgment, Last, 25, 30, 95, 110, 137, 386; 
and shaping of actions, 107; fear of, 127, 
196, 331; lovers in a special place after, 
140; prayer equated to, 149; criticism 
of, 159, 333; Muhammad's intercession 
at, 216, 217, 246, 387; angel of, 224; 
and book of actions, 414. See also Res- 
urrection 


K 

Kāfī (Sindhi verse form), 385, 390 

Kafir (“infidel,” “who denies the sheikh”), 
200 

Kajkulah (“with his cap awry,” charming 
young man): as symbol of divine 
beauty, 290 

Kamál ("divine perfection"), 44 

Karabakht ("black luck," misfortune), 
414 

Karümát (miracles of saints), 206, 243. See 
also Miracles 

Karim, al- (“The Generous,” name of 
God), 243 

Karma, 142 

Kashf ("unveiling," revelation), 46, 192 
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Kashf ‘aqli (revelation of the plane of 
reason), 193 

Kashf iláhi (revelation in the heart), 192 

Kashf īmānī (revelation through faith), 
193 

Kashf kauni (revelation on the plane of 
created things), 192 

Kayšusuz ("sans souci,” catchword for 
hashish), $36 

Kh: as symbol for ikhlās, 107; as symbol 
for khüdi ("selfishness"), 429 

Khafi (innermost secret): and connection 
with Jesus, luminous black, 379. See 
also Dhikr 

Khalifa ("vicegerent"): of God, 188, 223, 
377, 378; as successor in the order, 235, 
236, 238; of Shadhili, 251; of Mu*inud- 
din Chishti, 346; of Fariduddin Ganj-i 
Shakar, 348; of Hamadhani, 364 

Khalwat dar anjuman (‘solitude in the 
crowd”): in Naqshbandi practice, 243, 
364 

Khamyáza ("yawning," the insatiable 
longing of man for God), 268 

Khánqàh, 210, 231, 232, 235, 238, 433; 
Chishti, 345, 347, 352, 356 


 Kharàábat ("taverns"): symbolical mean- 


ing of, 300 

Khàriq ul-*áda ("what breaks the cus- 
tom," miracle), 206. See also Miracles 

Khatam al-anbiyà ("Seal of the proph- 
ets"), 221, 414 

Khatam al-auliya? ("Seal of the saints"), 


57 

Khátir (pl. khawàatir, ideas that suddenly 
come into one's heart), 256 

Khatm al-wilàya (“Seal of saintship”), 203 

Khatt ("line," script, black down on the 
lip), 413 

Khatt-i istiwad (“equator” in the face), 413 

Khilafatndme (letter of investiture for the 
successor), 236 

Khauf, 127. See also Fear; Raja 

Khirga (patched frock, sign of the der- 
vish), 102, 103, 234, 325; from Khidr, 
106, 264; as mantle of the Prophet, 222; 
bestowed on Ahmad-i Jam, 244; be- 
stowed on *Abdu?l-Qadir Gilani, 247. 
See also Initiation 

Khirqa-yi iráda (from the educating 
master), 102 

Khirqa-yi tabarruk ("for the sake of 
blessing"), 102, 235 

Kibrit ahmar ("red sulphur," symbol of 
the alchemistic activity of the sheikh), 


236, 237 
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Kiswa (black, gold-embroidered veil for 
the Kaaba), 276, 277 

Koan (Zen term for paradoxical ques- 
tion), 13 

Koran, 24-26, 32, 35, 39, 44, 45, 46, 94, 
114, 118, 127, 148, 222, 268, 272, 288, 
318, 321, 327, 331, 393. 374: 379, 387, 
891, 394, 412, 420, 428, 430; Biblico- 
Koranic, 5; figures of prophets in, 14, 
94, 124, 260, 306, 434; readers of, 20; 
Koranic sciences, 25; legal injunctions 
of, 31, 106; commentary on, 41, 56, 57, 
71, 83, 86 n, 9o, 191, 254, 334, 363, 397; 
uncreated, 42; recitation of, 107, 109, 
154, 180, 236, 242, 248, 248, 251, 353; 
in prayer, 155, 157; of the rose, 807; 
in art, 312, 424-25; in Pahlavi, 372; 
face like, 413; heart like, 414 

Kūfī (connected with Kufa: lā-kūfi, "non- 
Kufic,” not belonging to a legal 
madhhab, free), 18 

Kufi script (heavy script for Korans and 
epigraphy as used in the first centuries 
of Islam), 424 

Kufr-i tarīgat (“infidelity on the Path,” 
stage of intoxication), 282, 368 

Kull (“universal”), 19 

Kun fa-yakūn (Be, and it becomes,” 
God's creative word), 425 


L 

L (religious meaning), 418, 420, 421, 422; 
as symbol of Gabriel, 416 

Là ("no," beginning of the profession of 
faith), 136, 419 

Lā fatā illā "Alī ("there is no brave young 
man save Ali”), 246 

Lāhūt (divine nature revealing itself), 72, 
270 

La ilāha illā Allāh (“There is no god but 
God,” first part of the profession of 
faith), 25; pertaining to the Aaqiqa, 
99; use of in dhikr, 174, 176; symbol of 
divine breathing, 270. See also Profes- 
sion of faith; Shahada 

La ilāha illā?l-Cishg ("There is no god but 
Love”), 137 

Lā-illā, 168, 386 

Lām-alif (connected letters), 419. See also 
La 

Lata if (“touches of grace’), 41; subtle 
centers in the body, 174, 379 

Latif, al- (“The Subtle,” name of God), 
177 

Lauh al-mahfüz, al-, 414. See also Well- 
preserved Tablet 

Law, religious, 15, 19, 32, 35, 84, 87, 89, 





93, 95, 96, 98, 111, 149, 299, 316, 357, 
365, 367, 368, 430; against dancing, 181; 
not complying with, 21, 61, 359; and, 
return into the world, 373. See also 
Sharisa | 
Laylat al-qadr ("Night of Might," when 
the Koran was first revealed, in the last 
days of Ramadan), 198, 430 
Light, 4, 6, 38, 56, 60, 96, 115, 140, 155, 
174, 223, 259-63, 268, 280, 293, 321, 
322, 354, 401, 421, 430; divine, 56, 8o, 
116, 130, 138, 142, 144, 155, 190, 198, 
205, 215, 223, 252, 277, 300, 376, 382, 
387, 391, 429; of Muhammad, £6, 70, 83; 
214, 215, 216, 217, 223, 224, 226, 227) 
420; of the believer, 80, 215; black, 124, 
144, 2506, 280, 379; colored, 255, 256. Sea 
also Muhammad, the Prophet; Illumi: 
nation 
Lily (symbol of the silent worshiper), | 
172, 308 
Lisan ul-hal (state of speaking by one’s | 
being), 45, 306 
Logos, 223 
Longing, 48, go, 100, 133, 162, 164, 174 
178, 360, 384, 391, 424; love and, 38, 95, 
137, 161, 242, 297, 314, 329; palace of, 
49; sword of, 196; in "Attār's work, 305, 
306; in Igbal's work, 307; flute as sym; 
bol of, 318, 331; for pain, 385; woma 
as symbol of, 389, 429, 434. See also 
Love; Shaug 
Love, 6, 8, 16, 24, 33, 38, 39, 41, 42, 43, 45, 
51, 57, 59, 64, 65, 67, 69, 71, 73, 76, 78, 
80, 89, 87, 90, 95, 100, 107, 110, 128, 
127, 180-41, 148, 149, 152, 155, 16g, 
161, 1693, 166, 182, 184, 186, 192, 198» 
196, 199, 203, 204, 216, 218, 231, 246, 
242, 256, 260, 266, 272, 275, 279, 287, 
289-300, 303, 305, 309, 314, 316, 319, 
324, 329, 342, 345, 351, 353, 354, 360, 
368, 378, 381, 385, 388, 391, 392, 399, 
405. 407, 420, 429, 426, 427, 429, 439, 
432, 434. 435: divine essence as, 4, 45, 
72, 284; mutual, 25, 40, 53, 165; wine of, 
35; God's preceding, 36, 39, 49, 52, 75. 
82, 87, 122, 138, 165, 215, 392; of 
Prophet, 30, 39, 70, 214, 216, 226, 240, 
387; lover, love, and beloved one, 49, 
285, 418; transformation in, 58; fra- 
ternal, 60, 228, 230; as superior | 
gnosis, 62; platonic, 68, 197; suffering 
in, 72, 198, 333, 394, 395; preeternal, 
79: ridā a result of, 126; and dhikr, 16$, 
171, 174; breeze of, 168, 323, 331; houge 
of, 183; as amdna, 188; as ascension, 
219; poems of, 244, 253, 276; ocean of, 








286; sensual, 288, 335, 352, 384; of Mau- 
lana Rimi, 326; of the Prophet's fam- 
ily, 375; of the sheikh, 387; of Hallaj, 
396; of women, 431. See also Fire, of 
love 

Lower self (base faculties), 54, 103, 212, 
237, 242, 256, 366, 377, 378, 392; Yazid 
as symbol of, 50; education and puri- 
fication of, 61, 192, 234; dog as symbol 
of, 67, 115, 208, 308; shaytün, 141, 19g, 
222; symbols of, 112-14; goose as symbol 
of, 336; camel as symbol of, 391; woman 
as symbol of, 428, 429, 434. See also 
Nafs 

Lubb (“innermost heart”), 192 

Lutf (divine kindness), 421 


M 

M (mim), 1593, 422; as symbol of mu- 
ruwwa, 108; as letter of creatureliness 
and trial, 224, 225; as letter of Mu- 
hammad, 369, 416, 419; as symbol of 
the mouth, 413; and number forty, 419. 
See also Alif; Ahmad 

Mim duast (Bektashi prayer connected 
with Muhammad’s name), 420 

Madhhab ("legal school," way), 17 

Mahabba ("love"), 130, 131, 132, 137. See 
also Love 

Mahdi ("who is guided" and appears at 
the end of time to fill the world with 
justice), 200 

Majdhüb ("attracted," mystic who has 
been enraptured), 19, 105 

Majesty, 6, 44, 149, 168, 197, 294, 328, 435; 
revealed in thunder, 61; symbolized by 
tā-sīn, 69; symbolized by zulf, 300; in 
dhikr, 174, 177. See also Beauty; Jalal 

Makr (“God's ruse”), 128, 160, 198, 253; 
and Iblis, 194 

Maktüb ("written," fate), 414 

Malakūt (angelic world), 270 

Malàáma ("blame"), 86, 87. See also Blame; 
Malamatiyya 

Mālang (dervish at the sanctuary in 
Sehwan), 355 

Maifūzāt (sayings of the Sufi masters), 356 

Manichaeism, 34 

Manichaean, 32, 138; manuscripts, 67, 423 

Maqàm ("station" on the mystical path), 
98, 99, 100; definitions of, 109-30; as me- 
morial place, 239 

Marbüb ("who has a lord," named thing 
ruled by the Name in Ibn *Arabi's 
system), 270 

Mard ("man"), 426 

Ma‘rifa (“gnosis”), 6, 43, 190, 192; as last 
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station instead of hagīga, 99; in Bek- 
tashi thought, 340 

Marifati (mystical folk song in Bengal), 
401 

Martyr, 76, 336, 387; of longing, go; of 
Kerbela, 340; the fourteen Shia, 419; 
of love, 11, 65, 75, 136, 138, 303, 320, 
327, 395. See also Hallaj, Husayn ibn 
Mangür al- 

Materialists, 208 

Mathnawi (Persian poem in rhyming 
couplets, mainly for didactic, romantic, 
and heroic themes), 301; by San47i, 302, 
303; by ‘Attar, 303-7; by Iqbal, 327; by 
Bédil, 371. See also Rimi, Maulana 
Jalaluddin 

Maulid (celebration of a saint’s or the 
Prophet's birthday), 216, 240, 401. See 
also Süleyman Celebi 

Mawadda (“love,” “charity”), 132 

Mela chirāghān (festival in Lahore), 384 

Microcosm, microcosmic, 187, 189, 224, 
255, 376, 435 

Mihráb ("prayer niche"), 299 

Minnat (“gratitude” as a burden and 
obligation), 121 

Miracles, 11, 17, 177, 180, 199, 204-13, 
243, 339, 405, 434; of Gilani, 18; ques- 
tionable, 19, 20, 238, 248; conversion by, 
38; of Dhū?n-Nūn, 42; of Nūrī, 61; of 
Hallāj, 67; as ruse, 128; of the Prophet, 
214, 387; the Hikam as, 251; of «Aynu'l- 
Qudat, 296; of the yogis, 357, 358. See 
also Karāmāt; MuSjizat 

Mi‘raj ("Ascension"), 48, 94, 219, 226; 
prayer as, 148; Muhammad, 218, 220. 
See also Ascension 

Mirror, 49, 289, 421; sheikh as, 50, 237; 
death as, 107; of the heart, 171, 228; 
man as, 187, 190, 271, 295, 394; of both 
worlds, 188; God as, 270; Muhammad 
as, 272; creation as, 268, 376, 382; lover 
and beloved as, 295; face as, 377 

Mithāl (image, symbol”), 291 

Mithàq ("covenant"), 24. See also Alast; 
Covenant, primordial 

Molla Hunkar (head of the Mevlevis), 
324 

Monism, 5, 47, 64, 267, 263, 273; existen- 
tial, 267 

Moth and candle, 62, 70, 142, 145 

Mudill, al- ("Who leads astray,” name of 
God): manifested in Satan, 273 

Mufarrih (tranquilizer), 126 

Muhammadan path. See Tariqa-yi 
muhammadiyya 
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Muhammad rasül Allah ("Muhammad is 
God's messenger," second part of the 
shaháda): pertaining to the shari*a, 99, 
174 

Muharram, 75, 340, 341, 387 

Muhdasaba (“analysis of the soul”), 54 

Muhibb ("lover"), 137; as highest rank or 
initiated member among the Bektashi, 


40 

ma al- ("The All-Encompassing," 
name of God manifested in His 
throne), 270 

Muhyi, al- (‘He who bestows life," name 
of God), 44 

Mufjizat (miracle of a prophet), 206 

Mukhaddarāt-i abdáliyya (a group of 
women saints in Sind), 484 

Mukhlas (‘‘who has been made sincere”), 
87 

Mukhlis (“who practices sincerity"), 87 

Mulk lak, al- ("Thine is the kingdom,” 
dhikr of the stork), 308 

Mu?min ("who has Imān," faithful, be- 
liever), 29 

Mumīt, al- ("He who kills,” name of 
God), 44 

Munājāt ("intimate conversation," 
prayer, orison), 155 

Munāgara (contest of saints), 79, 211 

Mugtasid (''moderate, who loves God for 
Himself"): and connection with qaib, 
191 

Murāgaba ("contemplation"), 141 

Murid (disciple, novice"), 100—104, 106, 
108; fake, 117; heart as, 122; unity of 
with sheikh, 206, 237 

Muridun (mystical movement in Algarve 
in the 12th century), 264 

Murshid ("spiritual guide"), 438 

Muruwwat ("virtue"), 108, 339 

Musammat (Persian-Turkish poetical 
form), 330 

Mushāhada ('"contemplation, vision”), 
141, 172 

Mushāsira (meeting of poets, particularly 
in Indo-Pakistan), 374 

Music, 179-86, 236, 239, 240, 241, 353, 371, 
384, 385, 389, 390, 401; in Rümi's work, 
317, 318, 324, 325; Chishtiyya in favor 
of, 348, 350; Nagshbandiyya against, 
365, 366; Dard's love of, 373, 374, 380, 
381, 403. See also Dance; Sama‘ 

Mustajáb ad-du*à ("whose prayers are 
answered"), 160, 205 

Mustawif (pretender to Sufism), 20 

Mutá* ("he who is obeyed," possibly Mu- 
hammad), 223, 224 


Mutasabbir ("who attempts to be 
patient"), 124 

Mutasawwif (“who aspires to become a 
Sufi’), 20 | 

Muwahhid ("confessor of unity,” mona- 
theist), 69, 146, 147 | 

Myein (Greek, "to close the eyes"), a 

Mysterium fascinans, 44 

Mysterium tremendum, 44 

Mystical concert, 20. See also Dance; 
Music; Samá* | 

Mystical leader, 335; suhbat with, 366; | 
letters by, 367. See also Sheikh 


N 

N (nün), 416, 418, 421, 422 

Nafas ("breath"), 268 

Nafas ar-rahman ("the breath of the Mer- 
ciful," coming from Yemen), 28, 29, 268, 
268, 369 

Nafs (“lower soul’), 112-14, 116, 190, 191, 
192, 253; and connection with Noah, 
blue, 373. See also Lower self 

Nafs al-ammara, an- (“the soul that in- 
spires evil”), 25, 50, 112, 127, 291 

Nafs al-lawwama, an- (“the blaming 
soul," conscience), 86, 112 

Nafs al-mutma?inna, an- (“the soul at 
peace"), 25, 112, 291 

Nafs al-qaddisa, an- ("the sanctified 
soul"), 175 

Namáz ("ritual prayer"), 148; interpreta- 
tion of letters of, 422. See also Prayer, 
ritual; Salat 

Namu Amida Butsu, 174 | 

Narcissus: of union, 49; as symbol of the 
eye, 908, 382 

Nard (game), 285 

Nasib (“part”): Bektashi term, 340 

Nāsūt ("human nature in God”), 72, 270 

Na*t (poem in honor of Muhammad), 
226, 325 

Nàz ("coquetry," quality of the belove), 
291 

Nazar (“looking”), 290 

Nazar ila@l-ahdath (“contemplation of: 
beautiful young men, of the unbeard- 
ed”), 290, 313 

Nazar bar qadam (“watching over p 
steps"): in Naqshbandi discipline, 364 

Neoplatonism, 10, 48, 96, 265, 280, 318, 
321 | 

Neti neti (“No, no,” negative description 
of the divine in the Upanishads), 32 

Nigāh dāsht ("to watch one's thoughtg”): 
in Nagshbandi discipline, 364 

Nightingale, 287, 360; in cage, 158; of the 











tongue, 169; as symbol of Muhammad, 
217, 222, 374; as symbol of Gabriel, 220; 
as symbol of the soul, 298, 299, 307, 322. 
See also Rose 

“Night of Might.” See Laylat al-gadr 

Night vigils and prayers (tahajjud), 27, 
40, 114, 115, 148, 155, 196, 243, 254. See 
also Asceticism; Prayer 

Nirvana, 142 

Niya (“intention” at the beginning of 
religious acts), 149 

Ntyaz (“complaining”), 291 

Nubuwwa ("prophethood"), 421 

Nuqabà? (three "substitutes" in the 
hierarchy of saints), 200 

Nür muhammadi ("Muhammad's pre- 
existent light"), 224. See also Light, of 
Muhammad 


O 

Obedience, 58, 100, 134, 135, 148, 154, 
190, 199, 207, 253, 291, 392; love as, 53, 
71, 191; to sheikh, 103; works of, 114, 
211; angels in constant, 188; Satan’s, 
194 

Ocean, sea, 51, 131, 236, 237, 284, 303, 306, 
346, 394; of God, 5, 146, 308; of the 
soul, 12, 178, 190, 306; of bewilderment 
or love, 143, 293, 416; of blood, 320 

Oratio infusa, 164, 166 


P 

Panentheism, 267 

Pantheism, 5, 6, 64, 147, 214, 263, 267, 
282, 316, 328, 398, 406 

Pantheistic, 43, 64, 72, 76, 266, 267, 279, 
376 

Paradoxes, 13, 71, 336; Bayezid’s, 47-50; 
Shibli’s, 78, 79, 80, 83; Niffari’s, 81; in- 
terpretation of, 297. See also Shath 

Parrot, 158, 217; as symbol of the disciple, 
237 

Pashto, 30, 33, 74. 371, 383, 398—401, 423 

Patched frock, 20, 21. Sce also Khirga 

Path, the (only in the technical sense), 4, 
45, 83, 98-108, 167, 181, 190, 200, 203, 
204, 212, 235, 241, 252, 257, 267, 306, 381; 
beginning of, 16, 94, 229; stations and 
stages of, 12, 41, 58, 84, 95, 109-30, 256; 
outside of (uwaysī), 28; Shadhiliyya, 
253; hegira as model of, 222; tenfold, 
255; masters of, 297; Naqshbandi, 366; 
women on, 430, 432, 434, 435. See also 
Tarīga 

Patience, 124-26, 308, 309, 380, 428; and 
gratitude, 95, 253; as better than prayer, 
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156; love burns, 294. See also Gratitude; 
Sabr 

Pearl (raindrop in the ocean), 284, 303, 
392 

Pen: dried-up, 197; corresponding to Mu- 
hammad and the First Intelligence, 224; 
heavenly, 413, 414; normal, 415-17. See 
also Qalam 

Perfect Man (Insān-i kāmil), 27, 187, 196, 
273, 282, 306, 341; sheikh as, 200, 237; 
Muhammad as, 272, 387; Schaeder on, 
274; Jili on, 280-81 

Perfections: of prophethood, 366, 369, 
373; Of sainthood, 366 

Perinde ac cadaver, 53, 103 

Persian poetry, literature, 8, 17, 20, 30, 49, 
51, 61, 70, 73, 76, 78, 87, 102, 104, 106, 
110, 111, 112, 121, 122, 199, 197, 198, 
139, 147, 160, 162, 167, 172, 191, 222, 
226, 244, 251, 271, 278, 280, 282, 287- 
328, 348, 353, 354, 355, 360, 362, 363, 
366, 371, 373, 376, 381, 383, 384, 388, 
393, 397, 398, 399, 406, 407, 412, 419-35 
passim 

Physician: image of the sheikh as, 104, 
136, 175, 317 

Pilgrimage: to Mecca, 32, 66, 67, 71, 89, 
106, 229, 230, 264, 388, 425, 430; to Data 
Ganj Bakhsh, 88; rewards of making 
seventy, 231; Abt Sa‘id without, 242; 
spiritual, 276 

Pir, 22; Bektashi, 341. See also Sheikh 

Pirism, 22, 236, 405, 406 

Pir Pagaro (mystical leader in Sind), 396 

Pole, 21. See also Qutb 

Post (sitting place for the sheikh), 236 

Pēstnishīn (successor), 236 

Poverty, 28, 35, 37, 58, 60, 95, 100, 111, 
120-24, 126, 2398, 242, 322, 429; as qual- 
ity of Muhammad, 222, 315; SAttar on, 
304. See also Fagr 4 

Prayer, 14, 35, 40, 53, 67, 68, 71, 80, 88, 
94, 108, 114, 126, 128, 155-67, 180, 196, 
199, 209, 236, 251, 253, 254, 255, 270, 
347, 348, 353, 420, 424, 430, 432; ritual, 
17, 32, 37, 48, 80, 94, 106, 124, 148-55, 
163, 167, 177, 178, 180, 192, 243, 251, 
272, 325, 331, 346, 429, 430, 431, 432; 
direction of, 21; Divine Names in, 25, 
188; Prophet stresses importance of, 27; 
literary, 33, 45, 46, 52, 84, 260, 301, 376; 
Jesus-prayer, 173; compared with sama‘, 
185; for healing purposes, 208; equal to 
mi‘ra@j, 218; sheikh as leader of, 292; 
formulae, 238, 242, 250, 340; Rümi on, 
324, 325. See also Du*à; Namáz; Salat 


"Si TE TU 
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Predestination, 32, 118, 156, 278, 324; and 
free will, 6, 24, 141, 188, 196-98 

Profession of faith, 99, 175, 214, 419; and 
divine breathing, 270; in dhikr, 168, 
331, 386. See Shahāda; Lā-illā 

Proximity, 41, 57, 141, 146, 192, 204, 243, 
306, 373; in prayer, 148, 153; in dhikr, 
173; to the perfections of prophethood, 
193, 375, 377; qaba qausayn, 221. See 
also Qurb 

Puppet play, 982; player in, 191, 278, 279, 
305. See also Shadow play 


O (gāf), 421, 422 

Qaba qausayn (“two bows’ length”) 
(Stra 53:9), 221 

Qabd (“compression”), 100, 128; prefer- 
able to bast, 129, 253 

Qadar (“predestination”), 196 

Qàf-i qurb ("the limit of proximity"), 421 

Qahr (divine wrath), 421 

Qaim al-layl wa s@im ad-dahr (“who 
stays awake during the night and fasts 
constantly”), 114. See also Ascetics 

Qalabtyya (‘outward form”): and connec- 
tion with Adam and black, 379 

Qalam ("pen"), 197; in Süra 68:1, 416. See 
also Pen 

Qalandar (dervish who does not care for 
outward forms), 87, 88 

Qalb ("heart"), 191, 192. See also Heart 

Qaná*at ("contentment"^, 421 

Oasīda (in Arabic, Persian, etc, long 
monorhymed poem, generally panegy- 
ric), 162, 163, 226; of Khāgānī, 16; the 

T@iyya, 277; of Sandi, 301, 302; of 

CUrfī, 932 

Qayyüm (the highest spiritual guide in 
later Indian Naqshbandi theories), 203, 
369, 370, 374 

Qibla (prayer direction), 195, 299 

Qidam (God's preeternity), 72 

Qillat al-kalém (“little speech”), 114, 334 

Qillat al-manám ("little sleep"), 114 

Qillat at-ta*àm ("little food"), 114, 115 

Qiyama. See judgment, Last; Resurrec- 
tion 

Qubba (small sanctuary), 407 

Ouētāt ("little tom cats,” the novices in 
the Heddawa order), 210 

Qul (“Say!” divine address to the 
Prophet), 19 

Qurb (“proximity”), 132, 133, 252 

Qurb al-farà?id (proximity brought by the 
prescribed religious duties, connected 
with prophethood), 133 


Qurb an-nawāfil (proximity brought by 
supererogative works, connected wit 
sainthood), 133 

Qutb (pole, axis,” highest member in the 
hierarchy of the saints), 57, 200, 20 
203, 369; in a Sufi circle, 176; iat 
from the Shàdhiliyya, 250; Hasan ibh 
*Ali the first, 374 


R 
R (rã), 418, 422 | 
Rabb ("Lord," in Ibn *Arabi's system the 
divine name that "rules" a created 
thing [(marbūb]), 270, 273 
Rabb an-naut al-insānī (Gabriel in Suh- 
rawardī Magtūl's system), 261 
Rabıta kurmak (“establish a tie" between 
master and disciple), 237 
Radif (repeated word or phrase in a 
poem), 162 
Rahim, ar- (“The Merciful,” name of | 
God), 177 | 
Rahmān, ar- (“The Compassionate | 
name of God), 161, 177; manifested in 
Muhammad, 225; mystical letter value 
of, 422 
Rahmat (“mercy”): manifested in rain 
and in the Prophet, 137, 273 
Rain, 61, 78, 139; dance to produce, 179; 
falls thanks to the activity of the saints, 
203; and Muhammad, 217, 387; a 
divine mercy, 309, 321; drop of be- 
comes pearl, 392 
Raja (“hope”), 127. See also Hope 
Rak‘a (unit of movements and formulde 
in the ritual prayer), 149, 152, 155 
Ramadan, 193, 208, 430 i 
Rapture, 26, 152, 239, 275, 316, 407, 431, 
432 
Ráziq, ar- ("The Nourisher," name of: 
God): manifested in the vegetable 
world, 270 
Razzāg, ar- (“He who bestows rizq,” name 
of God), 118 | 
Reason. See "Agl 
Recollection, 28, 35, 53, 58, 78, 164, T 
78, 255, 277, 334, 382, 386, 418; of flo 
ers, 46; Niffarī on, 81; as food of the 
gnostics, 115; connected with love, e 
134, 195, 276. See also Dhikr 
Rending of garments, 181 
Renunciation, 31, 37, 48, 58, 80, 95, 111, 
112, 170, 334; culminates in tawakkwi, 
117; book on, 156. See also Asceticism; 
Zuhd i 
Repentance, 24, 100, 112, 160, 244, i 








, 





problem of obligatoriness of, 56, 110; 
cleans the book of actions, 415. See also 
Tauba 

Respect, reverence, 6, 100. See also Hayba 

Resurrection, 399; Koran as, 25; love 
greater than, 134; spiritual, 135, 322; 
ritual prayer as, 150, 152; angel of, 200; 
spring as, 323. See also Judgment; 
Qiyama 

Ribàt (convent), 231 

Rida (“contentment”), 53, 125-27. See also 
Contentment 

Riyd (“hypocrisy”), 54, 108 

Rizg ("daily bread”), 118 

Rosary, 114, 154, 169, 172, 177; exchange 
of, for the infidels’ girdle, 305, 432. See 
also Tasbīh 

Rose, 126, 161, 186, 222, 287, 323, 332, 
360, 376, 380, 394, 423; thrown by 
Shibli, 68, 69, 338; Hallaj compared to, 
75; dies smiling, 136; of wish, 161; as 
manifestation of God, 217, 222, 298, 
299; Muhammad as, 220; between lover 
and beloved, 295; in collectedness, 382; 
symbol of pain and happiness, 383. See 
also Nightingale 

Rose garden, 166, 980; khāngāh as, 232; 
of Abraham, 119 

Rubāžī (guatrain), 244, 362 

Rubibiyya (“divine lordship”), 25; sirr 
ar- (secret of), 56 

Ruby: as symbol of the purified heart, 
265, 309 

Rüh (spirit); human, 191; divine, 229 

Rühi (spiritual principle): connected 
with David, yellow, 379 

Rukh ("cheek"): symbolical meaning of, 
300 

Rukhsa (pl. rukhas, “indulgence”), 235 

Ruki (genuflection in ritual prayer), 
153, 154 

Ruse of God. See Makr 


S 

S (sin), 420, 423 

Sabik, as- (“the preceding,” who has an- 
nihilated his will in God’s will), 191 

Sabir (“patient”), 124 

Sabr (“patience”), 124. See also 
Gratitude; Patience 

Sabir (“perfectly patient”), 124 

Sabūr, as- ("The Patient,” name of God), 
177 

Sabzpüsh ("wearing green," the highest 
saints, prophets, and angels), 102 

Sach (“Truth” in Sindhi): as translation 


of kaqq, 393 
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Sād (letter symbolizing the eye), 413, 423 

Sadr ("breast"): connected with islam, 192 

Safa ("Purity"), 14, 16, 102, 232 

Safar dar watan ("internal journey" in 
Naqshbandi theories), 364 

Saff (“rank”), 14 

Safi (“pure”), 16, 130, 423 

Sahw (“sobriety”), 58, 129. See also 
Intoxication; Sobriety 

Saints, 11, 21, 72, 73, 86, 182, 199-219, 
292, 299, 241, 249, 246, 247, 268, 270, 
273, 290, 296, 308, 353, 357, 389. 405, 407, 
427, 428; female, 8, 36, 38, 40, 264, 358, 
426, 430, 431, 433; questionable, 20, 
159, 238; worship of, 22, 205, 355 n, 
398, 405, 433; Chishti, 36, 345, 347, 348, 
351, 352, 360; pillar of light formed 
from souls of, 56; connected with nawā- 
fil, 133; birthday celebration of, 240; 
Indo-Muslim, 242, 355; Gilani as proto- 
type of, 248; North African, 358; pa- 
tron, 364; and intoxication, 369; Sindhi, 
384, 396 

Saintship, sanctity, 83, 199-213, 255; hier- 
archical, 41, 57; books on, 55-57 

Sajjáda ("prayer rug"), 236 

Sajjāda-nishīn ("successor"), 236 

Sakina ("divine presence"), 209 

Salat, 148-55. See also Prayer, ritual 

Salat maqliba (performing the prayer 
hanging upside down), 241 

Salik (“wayfarer” on the Path), 98, 105, 
423 

Salt mine: as symbol of annihilation, 145 

Sama‘ (“mystical concert and dance"), 
178-86, 243, 350, 384; Abü Sa*id on, 244; 
Ahmad Ghazzālī on, 295; Mevlevi, 325; 
Nagshbandiyya against, 965; Dard on, 
380, 381. See also Dance; Music 

Samadiyyat (“state of eternity"), 116 

Samü*khàna (room for samá*), 181 

Sarniwisht ("what is written on the 
head," fate), 414 

Saum. See Fasting 

$aum dà?üdi (fasting one day, eating one 
day), 115 

Satori, 368 

Sayyid (descendant of Muhammad 
through *Ali and Fatima), 82, 229 

Shadow play, 277, 278. See also Puppet 
play 

Shahàda ("profession of faith"), 256; use 
Of in dhikr, 170, 176. See also Profes- 
sion of faith; Lā-illā 

Shahid (“martyr”), 76. See also Martyr 

Shahid (“witness’’), 76; beloved as, 291 
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Shahid al-ghayb (“Doppelganger” in 
Kubrā's theories), 256 

Shakti mysticism, 434 

Shari*a (religious law), 108, 209; as first 
of the three grades in the Path, 16, 98, 
99, 152, 340; compared to prune, 534; 
as divine secret, 358. See also Haqiqa; 
Law; Tariqa 

Shashdar (hopeless situation in nard), 285 

Shath, shathiyát, 41, 49, 145. See also 
Paradoxes; Theopathic locutions 

Shaug, 132. See also Longing 

Shaykha (female spiritual leader), 432 

Shaykh ash-shuyūkh (head of the Sufis in 
medieval Baghdad), 245 

Shaytan (symbol of the nafs), 113, 141, 222 

Sheikh (spiritual guide), 101-3, 125, 161, 
210, 230, 231, 232, 234-36, 241, 247, 255, 
264, 283, 290, 330, 332, 386, 397, 428, 
432; miracles performed by, 17, 205; 
veneration of, 22, 193; illumination at- 
tained without, 28~29; of the Khalva- 
tiyya, 46; himma of, 79; like emerald, 
119, 309; fagr as, 122; and tawajjuh, 
170, 175; and insight into the heart, 
178, 335; as qutb, 200; and unity with 
disciple, 206; questionable, 212, 298, 
405; of the Rifa‘is, 248; heart of, 271; as 
symbol of the establishment, 286; like 
Solomon, 306; of the Mevlevis, 325, 326; 
of the Chishti, 347; suhbat with, 966; 
letters of, 367; as father figure, 375, 376 

Sheikh at-tarbiya, 101 

Shikast, 191, 371 

Shirk (“associating something with God”), 
6, 32 

Shirk khafi ("hidden associationism"), 119 

Shuhüd ("vision, contemplation"), 267 

Shukr (“gratitude”), 125, 126, 253 

Sidrat al-muntahá, al- ("the ultimate 
lotus tree," place of the Prophet), 219 

Sikke (Mevlevi cap), 325 

Silsila ("spiritual chain"), 27, 88, 169, 234, 
297, 319. 389. 351. 356, 364, 372 

Simurgh (mythical bird), 194, 260, 421 

$i murgh (30 birds, identical with 
Simurgh), 307 

Sincerity, 38, 93, 119, 197, 204. See also 
Ikhlās 

Sindhi, 18, 33, 74, 75, 76, 108, 207, 226, 
240, 248, 305, 326, 371, 383-98, 401, 418, 
423, 433, 434. See also Siraiki 

Siraiki, 75, 393 

Sirāt al-mustaqim, as- (‘the right path”), 
423 

Sirr (innermost part of the heart), 192; 
connected with Moses, white, 379 


Slave of God, 5, 52, 187, 282; lunatic a$ 
freed, 19; remains slave, the Lord, Lord, 
191, 270. See also Abd 

Sleep of heedlessness, 29, 107, 108, 342, 
391. See also Ghaflat 

Sleeplessness: as ascetic means, 114, ng 

Sobriety, 58, 206, 277, 283; and intoxic 
tion, 58, 129, 368, 373; of Junayd, 83; 
of the Shadhiliyya, 251; as station of 

the prophets, 204, 369, 373. See E 





Sahw 
Sophos ("wise"), 14 | 
Spiritual chain. See Silsila 
s und werde ("die and become"), 78 
| 


Sio (laklak): as pious bird, 308, 425 

Strife with God, 159 

Subha. See Tasbih 

Subhānī ("Glory be to me,” Bāyezīd's 
shath), 49. 145 

Subsistence in God, 6, 7, 44, 143, 373. See 
also Bagā 

Saf (“wool”), 14, 102 

Suffering, 100, 196, 295, 305, 307, 388, 407, 
434, 435; love rejoices in, 60, 64, 75; 1 
Hallāj's thought, 65, 74, 396; as equiva- 
lent to God, 72, 136; maturation 
through, 137; for love, 159, 333, 394, 
395; Vicarious, 206. See also Affliction; 
Love 

Suhbat (spiritual conversation between 
master and disciple), 102, 366 

Sukr (“intoxication”), 59, 68, 129; con- 
nected with Bayézid, 58. See also In- 
toxication; Sobriety 

Sulük ("wandering on the Path"), 98 

Sun at midnight, 115, 129, 200, 407 

Sunna (tradition, customs of the Prophet), 
32, 56, 106, 348 

Sur (chapter in Sindhi poetry), $90, 391, 

Swahili, 225 





T 

T (tà), 422 

Tà, 416, 422 

Tā-hā (Süra 20:1), 417 

Tab* ("nature"), 191 

Tahara (“ritual purity"), 37, 148, 149, 
243, 255, 416 

Ta ifa (suborder, fraction of an order), 
241 

Tàj ("crown"), dervish cap, 234 

Tajalli ("manifestation, illumination' 4, 
268, 281, 298 

Takbir (the call Allahu Akbar), 150 

Talib ad-dunyd, -al-ākhira, “almadia 
(“who seeks the world, the oor 


| 
| 








the Lord,” definition of the three classes 
Of people), 212, 428 

Talgīn (recitation of the shahāda in a 
dying person’s ear), 175 

Talqin adh-dhikr (teaching the dhikr), 
169 

Tao, 285 

Tapas (ascetic heat), 170 

Tariqa (“Path,” order, fraternity; second 
stage in the threefold Path), 16, 98, 99, 
153, 203, 334, 340; order, 239-41; Shadh- 
iliyya, 250; Bektashiyya, 339; Qaàdir- 
iyya, 384; letter speculations about, 422. 
See also Hagīga; Path; Sharīša 

Tariqa-yi khwājagān: the Nagshbandiyya 
order, 364 

Tarīga-yi muhammadiyya (“the Muham- 
madan Path,” founded by Nasir Mu- 
hammad *Andalib in Delhi), 227, 973, 
374, 380, 403, 404 

Tark at-tark (“quit quitting,” complete 
surrender), 122 

Tasarruf (power of the sheikh to bring 
about events), 257 

Tasawwuf (Islamic mysticism), 14, 16 

Tasbih (“rosary”), 169. See also Rosary 

Tàsin (mysterious letter at the beginning 
of Süra 27), 69, 416 

Tat twam asi (identity formula of the 
Upanishads), 48 

Tauba, 109-10. See also Repentance 

Tauhid ("to declare that God is One"), 6, 
17, 28, 69, 78, 99, 123, 146-48, 164, 282, 
294, 298, 299; defined by Sari, 53; de- 
fined by Kharraz, 55; defined by Ju- 
nayd, 58; defined by Wāsitī, 80; defined 
by Dard, 376; power through, 79; 
tawakkul and, 117, 119; loving, 141; 
connected with lubb, 192; of Satan, 
195, 214 

Tauhid-i shuhiidi, 368, 372 

Tauhīd-i wujūdī, 968, 372 

Tawāf (circamambulation), 272 

Tawajjuh (strong concentration of master 
and disciple on each other), 205, 237, 
366 

Tawājud (trying to reach ecstasy), 179 

Tawakkul ("trust in God”), 12, 117-20; 
Shaqiq an expert at, 38; Sahl and, 56; 
Ruwaym on, 59; incompatible with 
prayer, 156. See also Trust in God 

Tayy al-makàn (to change one's place, 
ubiquity), 205 

Ta*ziya (mourning for the martyrs of 
Kerbela), 75, 387 

Tekerleme (Turkish nonsense poem), 
334, 335, 336 
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Tekke (convent), 231, 330; Mevlevi, 324 

Tennure (white sleeveless frock of the 
Mevlevis), 325 

Terceman (Turkish prayer in the 
Bektashiyya), 340 

Theopathic locutions, 41, 47, 297. See also 
Shath 

Theosophical, 6, 14, 24, 259, 313, 328, 407 

Theosophists, 47, 57, 198, 274, 422 

Theosophy, 96, 200, 223, 357, 406 

Tribulation, 5, 45, 136, 137. See also 
Affliction; Suffering 

Trust in God, 12, 37, 52, 93, 100, 161, 170, 
226, 240, 343, 376. See also Tawakkul 

Tughrā (artistic calligraphy at the begin- 
ning of books, formerly the name of the 
ruler in a special form), 377, 413 

Tul al-amal (“extended hope’’), 120 

Tulip (ladle), 130, 308, 422 


U 

Üflemek ("breathing" on someone for 
healing purposes), 208 

Ulemá (the lawyer divines and theo- 
logians), 21 

Ummi (“illiterate,” epithet of the 
Prophet), 26, 218, 273 

Unbearded (beautiful young men as ob- 
jects of love), 181, 289, 290, 313 

Unio mystica, 4; union, 5, 6, 19, 38, 62, 
65, 87, 100, 103, 105, 125, 184, 192, 253, 
277, 317, 318, 333, 368, 393, 418, 424, 
435; Narcissus of, 49; ocean as symbol 
of, 51, 284, 306; death necessary for, 
76; separation and, 80, 135, 195, 285, 
351, 353, 354; through prayer, 152; as 
dance with God, 182; denied to miracle 
mongers, 212; Iqbal critical of, 307; not 
substantial, 376 

Uns ("intimacy"), 132, 192; See also 
Hayba; Intimacy; Wahshat 

Urdu, 17, 33, 74, 76, 160, 162, 163, 225, 
226, 240, 265 n, 288, 289, 291, 294, 300, 

22, 326, 367, 370, 371, 372, 373, 374, 

377, 381, 388, 390 n, 393, 396, 406, 407, 
415, 419, 434. See also Dakhni Urdu 

*Urs ("wedding," anniversary of a saint’s 
death), 240 

Uwaysi (without formal initiation), 28, 
89, 105 


V 
Via: purgativa, 4, 98; illuminativa, 4, 98; 
negationis, 49; contemplativa, 98 
Vilayetname (“book on sainthood,” 
hagiographical works), 339 
Violet: as symbol of the Sufi, 102, 308 


god / 


Vision, 19, 74, 141, 376, 383, 432; in Para- 
dise, 4, 52, 72, 161, 332, 435; of sun 
or light, 115, 129, 270, 420; permanence 
of God's, 131; as object of prayer, 160; 
Prophet not lost in, 204; of the Laylat 
al-qadr, 193, 430; on the Path, 255 


INDEX OF SUBJECTS 


W 

W (waw), 420, 421 

Wadūd, al- ("The Loving,” name of 
God), 177 | 

Wahdat al-wujüd ("unity of Being"), 267, 
273, 284, 376, 401; Simnānī on, 257; 
blurring the borders between religions, 
286, 357; Ahmad Sirhindī on, 368 

Wahdat ash-shuhūd, 267, 368, 401 

Wahshat (“loneliness, estrangement”), 132 

Wajd (‘‘finding,” ecstasy), 178, 179. See 
also Ecstasy 

Wali (pl. auliya?, “saint’’), 199. See also 
Saints 

Wali Allāh: equivalent to Ali, 199 

Wali minnat Allah (saint through love), 
203 

Wali sidq Allah (saint through works), 
203 

Wagf (tax-exempt endowment), 298 

Waqfa ("standing," in Niffari's theology), 
80 

Wagt ("time,” moment, kairos), 129, 130, 
189, 220 

Wara* (“abstinence”), 31, 110. See also 
Asceticism; Renunciation 

Wārid (‘‘visitation,” which comes into the 
soul), 178 

Wasala ("arrive,” "to be united”), 148 

Way (end form in Sindhi poetry), 385, 390 

Way of Junayd, 255 

Well-preserved Tablet (al-lauh al- 
mahfūz), 101, 194, 197, 414; Muham- 
mad's soul as, 224; man a copy of, 413 

Wildyat (“saintship, sanctity"), 199, 200, 
421; Samma (“general”), 199; khāssa 
("special"), 199. See also Saints; Saint- 
ship, sanctity 
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Wine, 110, 137, 182, 288, 300, 340, 348, 
353; mystical, 49, 75, 189, 275, 283, 348, 
351, 352 | 

Wird (pl. aurdd, litany), 178, 243 

World (ad-dunyā), 108, 120, 121, 292, 369, 
421, 427; renunciation of, 14, 15, 16, 30, 
31, 38, 40, 48, 109, 212, 934, 348, 3773 
different attitudes toward, 24, 45, 35%: 
children of, 54; as seedbed for the 
Otherworld, 107, 399; miracles belong 
to, 128; as exile, 189; as shashdar, 286; 
as winter, 308; as woman, 428 

Wudd (‘“love, charity”), 132 

Wujüd ("finding," existence), 142, 260, 


267 





| Y 
Y (1), 422 
Yād dāsht (concentration upon God, in; 
Nagshbandī theories), 364 
Yad kard (recollection, in Naqshbandi 
theories), 364 
Yaqin. See Certitude 
Yoga, 242, 345, 358, 374 


| Z 

Z, 422 

Zahid (“ascetic”): in Bektashi pone! 
so 





connected with tarīga, 340. See a 
Asceticism | 
Zahid-i zahirparast (the ascetic who is still 

interested in outward things), 111. See 
also Asceticism 
Zahma ("pain"), 137 
Zālim ("tyrant,” who loves God for his 
own sake): connected with nafs, 191 | 
Züwiya ("corner," dwelling place of a | 
Sufi), 231 
Zindīg (heretic), 60, 127 n 
Ziyára, ziyaret ("visiting place"), 239 
Zuhd ("renunciation"), $7, 110. See also 
Asceticism; Renunciation | 
Zulf (“tresses”): symbolic meaning of, goo 











